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Dedication 


This elucidation of the Bhagavad Gita is dedicated to my Beloved 
Spiritual Master, Jagadguru Shri Kripaluji Maharaj, who is 
illuminating humankind with the purest rays of divine knowledge. He 
is immersed in the divine love bliss of Bhagavan and is lovingly 
engaged in inundating the entire planet with it. This commentary on 
the Bhagavad Gita has been written to fulfil his instruction to me to 
preach the knowledge of the Vedic scriptures in the Western world. I 
pray that by his blessings it will be helpful in guiding sincere seekers of 
the Truth on the path of enlightenment. 


Swami Mukundananda 


Introduction 


Invocation 


prathamam sadgurum vande shri krishna tadanantaram 
guruh papatmanam trata shri krishnastvamalatmanam 
mukunddnanda prapannoham guru pddaravindayoh 
tasya preranaya tasya divyadesham vadamyaham 


“T first offer my respectful obeisance to my Gurudev, Jagadguru Shri Kripaluji 
Maharaj, and then to the Supreme Bhagavan Shri Krishna. While Shri Krishna 
embraces the pure-hearted, my Gurudev is so merciful that he offers shelter 
even to the spiritually destitute. This insignificant inconsequential Atman, who 
goes by the name of Mukundananda in the world, is surrendering at the lotus 
feet of his Spiritual Master. With his Guru's permission, inspiration, and grace, 


he is humbly going to elucidate on spiritual topics.” 


vande vrindavananandam radhikam parameshvarim 

gopikam paramam shiddham hladinim shakti rupinim 
“I offer my respectful obeisance to Radharani, the Supreme goddess and the 
bliss-giving power of Bhagavan. She is the purest of the gopis and embodies the 


bliss of Vrindavan. 


kada drakshyami nandasya balakam nipamdlakam 
palakam sarva sattvanam lasattilaka bhadlakam 


“When will my eyes see the wonderful form of the Supreme Bhagavan Shri 
Krishna, who appeared on this earth as the son of Nand? He is adorned with a 
flower garland around his neck and the holy tilak mark on his forehead; he is 


the protector of virtuous people.” 


ajata pakshda iva madtaram khagah satanyam yatha vatsatarah kshudhartah 
priyam priyeva vyushitam vishanna manoravindaksha didrikshate tvam 


“O Bhagavan! As a baby bird yearns for its mother, as a famished infant longs 


to suckle the mother’s breast, and as a lover craves for the beloved, may my 


mind always long for your divine vision.” 
The Ascending and Descending Processes of Knowledge 


There are two ways of acquiring knowledge. ‘The first is the ascending process, 
in which we utilize our senses, mind, and intellect to explore, discover, and 
conclude about the nature of the truth. The second is the descending process, 
where we simply receive the knowledge from a proper source. The ascending 
process of gaining knowledge is inherently prone to defects. Since our senses, 
mind, and intellect are made from the material energy, they are imperfect and 
limited. As a result, we can never be completely sure about the accuracy and 


reliability of the knowledge we gain through them. 


As the pursuit of material science is based upon the ascending process, even the 
most acclaimed and undisputed scientific theories of the past are overthrown 
and superseded by newer ones. For example, the Greek concept of matter as 
consisting of indivisible atoms was invalidated by Rutherford when he 
Demonstrated that atoms consist of electrons, protons, neutrons, and vast 
regions of empty space. Rutherford’s theory was overthrown by the Quantum 
theory, which stated that electrons and protons are not solid particles, but 
vibrating patterns of energy with a dual particle wave nature. This makes us 
wonder whether what we believe to be true today will also be proven utterly 


incorrect after a few centuries. 


The other process of knowledge, the descending process, on the other hand, is 
completely devoid of such defects. When we receive knowledge from a perfect 
source, we can be assured that it is flawless. For example, if we wish to know 
who our father is, we do not conduct experiments. We simply ask our mother, 
as she is the authority on this piece of information. Likewise in spiritual 
matters too, the descending process immediately gives us access to vast 


reservoirs of knowledge, which would have taken ages of self-effort to unveil. 


The only criterion here is that the source from which we receive the knowledge 
must be infallible and trustworthy. The Vedas are one such source of 


knowledge. 


The Vedas are not the name of any book. They refer to the eternal knowledge 
of Bhagavan, which he manifests when he creates the world. In this cycle of 
creation, he first revealed them in the heart of the first-born Brahma. These 
Vedas were passed on for thousands of years by oral tradition, from master to 
disciple, and hence another name for them is shruti (knowledge received by 
hearing). They are also called apaurusheya (not created by any human). For this 
reason, in Indian philosophy the Vedas are considered the ultimate authority 
for validating any spiritual principle. The validity of any spiritual tenet, 
whether in the context of the past, present, or future, must be established on 
the basis of the Vedas. To elaborate their meaning, many more scriptures have 
been written. These scriptures do not deviate from the authority of the Vedas. 
Rather, they attempt to expand and explain the knowledge contained in them. 


Together, all these are termed “Vedic scriptures.” 


The Vedic scriptures are vast, but three of them have traditionally been called 
the Prasthan Trayi (three points of commencement for understanding Vedic 


thought). These are the Upanishads, the Brahma Sitras, and the Bhagavad Gita. 


The Upanishads are the section of the Vedas that deal with philosophical 
knowledge, and are considered the cream of the Vedas. On reading them, the 
German philosopher, Arthur Schopenhauer (1788-1860) said, “There is no 
philosophy in the world as elevating as that of the Upanishads. It has been the 
solace of my life and it shall be the solace of my death.” Paul Deussen (1845- 
1919), another German philosopher, expressed himself thus: “Eternal 
philosophical truth has seldom found a more striking and decisive expression 


than in the emancipating knowledge of the philosophy of the Upanishads.” 


However, for a lay person the Upanishads are difficult to fathom. 


The Brahma Sutras is a synopsis of the Upanishads. It was written by Ved Vyas 
to provide the philosophical conclusion of Vedic knowledge. Thus, it is also 
called “Vedant,” meaning “the culmination of Vedic thought.” Like the 
Upanishads, the Brahma Sutras is also hard to comprehend and its conciseness 


often leads to ambiguity and subjective interpretation. 


The Bhagavad Gita is more accessible than the above two scriptures. It 
provides a comprehensive and easy-to-understand summary of the Vedic 
philosophy. Bhagavad means “of Bhagavan” and Gita means “song.” Hence, 
the Bhagavad Gita literally means “Song of God.” It is a dialogue that took 
place between the Supreme Bhagavan Shri Krishna and his devotee Arjun, on 


the verge of the Mahabharat war. 


In the course of history, hundreds of theories in economics, psychology, 
sociology, philosophy, etc. were first propounded and then discarded as 
inaccurate or incomplete. These were all the products of ascending knowledge, 
and hence imperfect and subject to error. If the Bhagavad Gita were also the 
creation of a mortal and finite intellect, with the passage of fifty centuries, it 
would have become outdated and irrelevant. However, the perennial wisdom 
of the Gita has continued to inspire famous thinkers even in modern times, 
such as Gandhi, Robert Oppenheimer, Carl Jung, Herman Hesse, and Aldous 


Huxley, to name just a few, thus indicating its divine origin. 
Embedded in the Mahabharat 


The Bhagavad Gita was originally compiled by Ved Vyas as a separate text. 
Later, when he wrote the Mahabharat, he embedded the Bhagavad Gita in it. 
The Mahabharat contains one hundred thousand verses, and is therefore, the 
largest poem in the world. It is seven times bigger than the Iliad and Odyssey 


put together and three times bigger than the Bible. Along with the Ramayana, 


it is accorded the status of /tihds, meaning historical manuscript of India. Its 
stories and moral instructions have fashioned the fabric of Indian culture for 
thousands of years. The Mahabharat is divided into eighteen sections. The 
Bhagavad Gita is set in the sixth section, which is called the Bheeshma Parva. It 
comprises eighteen chapters of the section, beginning from Chapter Twenty- 


five, and continuing until the Chapter Forty-two. 


Since the Bhagavad Gita encapsulates most of the important aspects of the 
knowledge of the Vedas, it is also called Gitopanishad, or the Gita Upanishad. It 


serves two important purposes as described below. 


It Imparts Brahma Vidya 


As humankind boldly marches forward expanding its frontiers of knowledge, 
the realization is dawning that the more we discover and learn, the more there 
is yet to be known. New sciences emerge every year, leading to the inevitable 
conclusion that the quest for comprehending the whole truth of creation is a 
never-ending endeavor. This makes one wonder if there is any one body or 
source of knowledge that can easily explain everything that exists. According to 
the Vedas, there is such a branch of knowledge, and that is the science of 
realizing the Absolute Truth. There is one Absolute Truth, which has been 
referred to by many names, such as Ishwar, Bhagavan, Bhagavan, Lord, 
Yahweh, Ahur Mazda, Alakh Niranjan, Shunya, Ikomkar, etc. All other truths 
have emanated from it and find their position in the scheme of things from it. 
Thus, the Vedas state: ekasmin vijndte sarvamidam vijnatam bhavati “One who comes to 
know the Absolute Truth attains knowledge of everything.” The science of 
knowing the Absolute Truth is called “Brahma Vidya.” The purpose of the 
Bhagavad Gita, above everything else, is to impart Brahma Vidya, the science of 


Brahman-realization. 


Knowledge that helps a person resolve immediate problems is one kind of 


enlightenment, while knowledge that dispels the root of ignorance to solve all 
problems in one strike is another kind of enlightenment. The Bhagavad Gita 
aims at the second kind of enlightenment by destroying the darkness of 
ignorance that has enveloped the Atman since endless lifetimes. Unable to deal 
with the immediate problem at hand, Arjun approached Shri Krishna for a 
palliative to overcome the anguish he was experiencing. Shri Krishna did not 
just advise him on his immediate problem, but digressed to give a profound 


discourse on the philosophy of life. 
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after gathering on the holy field of Kurukshetra, and 


desiring to fight, what did my sons and the sons of Pandu do? 


1.1 Dhritarashtra said: O Sanjay, 
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— 





2.2 The Supreme Lord said: My dear Arjun, how has this delusion overcome you in 
this hour of peril? It is not befitting an honorable person. It leads not to the higher 


. 0 disera 











2.13 Just as the embodied soul continuously passes from childhood to youth to old 
age, similarly, at the time of death, the soul passes into another body. The wise are not 


deluded by this. 














2.62 While contemplating on the objects of the senses, one develops attachment to 


them. Attachment leads to desire, and from desire arises anger. 





3.3 The Blessed Lord said: O sinless one, the two paths leading to enlightenment 
were previously explained by me: the path of knowledge, for those inclined toward 
contemplation, and the path of work for those inclined toward action. 








3.13 The spiritually-minded, who ear food that is first offered in sacrifice, are released 
from all kinds of sin. Others, whe cook food for their own enjoyment, verily eat only 


sin. 





és 


3.14 All living beings subsist on food, and food is produced by rains. Rains come from 


the performance of sacrifice, and sacrifice is produced by the performance of prescribed 
duties. 


5.22 The pleasures that arise from contact with the sense objects, though appearing as 
enjoyable to worldly-minded people, are verily a source of misery. O son of Kunti, such 
pleasures have a beginning and an end, and so the wise do not delight in them. 








between the eye-brows, equalizing the How of the incoming and outgoing breath in the 
nostrils, and thus controlling the senses, mind, and intellect, the sage who becomes free 
frorn desire and fear, always lives in freedom. 





11.6 The Supreme Lord said: Behold, O Parth, my hundreds and thousands of 


wonderful forms of various shapes, sizes, and colors. 





14.5 O mighry-armed Arjun, the material energy consists of three gunas (modes)—sattva 
(goodness), rajas (passion), and tamas (ignorance). These modes bind the eternal soul to 


the perishable body. 
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17.8-9 Persons in the mode of goodness prefer foods that promote the life span, and increase 
virtue, strength, health, happiness, and satisfaction. Foods that are too bitter, too sour, salty, 
very hot, pungent, dry, and chiliful, are dear to persons in the mode of passion. Foods 
that are overcooked, stale, putrid, polluted, and impure are dear to persons in the mode of 


ignorance. 





18.75 Ved Vyas, the author of the Brahma Sitras, the Puranas, the Mahabharat, etc. was 
a descension of God, and possessed clairvoyant powers. Thus, he heard the conversation 
between Shree Krishna and Arjun. 





It Teaches the Practice of Yog 


For any science to be useful, it must address two aspects—theory and practice. 


Even the best of theoretical knowledge is insufficient in itself to solve the 


problems of life. And if knowledge is not put into practice, it only serves the 
purpose of intellectual entertainment. The Bhagavad Gita is not content with 
providing a lofty philosophical understanding; it also describes clear-cut 
techniques for implementing its spiritual precepts for everyday life. These 
techniques of applying the science of spirituality in our lives are termed “Yog.” 
Hence, the Bhagavad Gita is also called “Yog Shastra,” meaning, the scripture 


that teaches the practice of Yog. 


Inexperienced spiritual practitioners often separate spirituality from temporal 
life; some look on beatitude as something to be attained in the hereafter. But 
the Bhagavad Gita makes no such distinction, and aims at the consecration of 
every aspect of human life in this world itself. Thus, all its eighteen chapters are 
designated as different types of Yog because they deal with methodologies for 
the application of spiritual knowledge to practical life. These chapters also 


describe various systems of Yog, such as karm yog, jndna yog, and bhakti yog. 
The Setting of the Bhagavad Gita 


Though the Truth is one and eternal, in different ages it expresses itself in 
varied locales that impart their unique flavor to its presentation. The teaching 
of the Bhagavad Gita must therefore not be regarded merely in the light of a 
generalized philosophy or ethical doctrine. It is the practical application of 
ethics to human life in a specific situation of crisis that serves as its setting. 
Since its teachings are exceedingly profound, the Bhagavad Gita required an 
equally problematic and insurmountable crisis as its setting. Thus, in order to 
fully appreciate the value of its ideas, the historical flow of events that led to 
the speaking of the divine message to Arjun by Bhagavan Krishna on the 


battlefield of Kurukshetra must also be known. 


The setting in which the Bhagavad Gita was spoken was the onset of the 


Mahabharat, a colossal war that was about to begin between two sets of 


cousins, the Kauravas and the Pandavas. The Pandavas—Yudhisthir, Bheem, 
Arjun, Nakul, and Sahadev—were five noble brothers. Their father, King 
Pandu, had suffered an unfortunate death while his five sons were still very 
young. Pandu’s throne had been usurped by his step brother, Dhritarasthra, 
who was blind from birth. Dhritarashtra had a hundred sons, called the 
Kauravas, the eldest of whom was Duryodhan. For years, the Kauravas, led by 
Duryodhan, had victimized their cousins, the Pandavas, and governed over the 


kingdom of Hastinapur, which did not rightfully belong to them. 


The Kauravas embodied cruelty, injustice, vice, oppression, and irreligion. On 
the other hand, the Pandavas were saintly and virtuous—the epitomes of 
morality, sacrifice, devotion, and compassion. Most importantly, they were 
great devotees of the Supreme Bhagavan Shri Krishna. Due to the oppression 
meted out to them by the Kauravas, the miseries of the Pandavas had become 
so unbearable that a war between the two sides had become imminent. 
Realizing the unavoidability of the war, both sides had canvassed for support 
from the scores of kingdoms that littered the landscape of Bharat (India) at 
that time. The two groups of cousins were so powerful that the war would 
impact the whole of Bharat. Thus, all the kings in the land were obliged to 


align themselves with one side or the other. 


As a part of the vigorous mobilization attempts, both Arjun and Duryodhan 
had reached Dwaraka to request the help of Bhagavan Krishna. Being 
omniscient, Shri Krishna knew that they were coming to entreat his help. He 
created a situation that set the didactical tone for the approaching battle. He 
posed to be sleeping in his chamber. Arjun entered the chamber and, in a 
mood of humbleness, sat by the side of Shri Krishna’s feet, waiting for him to 
wake up. In the meantime, Duryodhan also arrived, and in his characteristic 
arrogance, sat on a chair behind Shri Krishna’s head. When Shri Krishna 


awoke, his eyes naturally fell first upon Arjun, and later, he was made aware of 


the presence of Duryodhan as well. Both parties sought his assistance in the 
war. Since Arjun and Duryodhan were both Shri Krishna's cousins, he did not 
wish to be blamed of partiality. So he offered that to one side he would give his 
huge army of the kingdom of Dwaraka, while to the other side he would 
himself remain but without any weapons. Since Shri Krishna had seen Arjun 
first upon waking up, he gave the first choice to him. Arjun elected to have 
Shri Krishna on his side, though without weapons. He decided that if 
Bhagavan was with him, he could never lose. Duryodhan was pleased by 
Arjun’s choice, for he believed solely in material strength based upon military 
might. The Supreme Bhagavan Shri Krishna thus became the charioteer of 


Arjun in the war. 


On the verge of the battle, huge armies had gathered on either side upon the 
battlefield of Kurukshetra. This was the impending war of Mahabharat (the 
great battle of India). The situation was extremely grave, as an era was about to 
self-destruct itself in internecine warfare. Just before the combat was about to 
begin, Arjun requested Bhagavan Krishna to pull his chariot between the two 
armies. On seeing the warriors who had arrayed themselves for combat, Arjun 


lost heart. In a fit of despondency, he threw down his bow and refused to fight. 


Arjun was a victim of a moral paradox. On the one hand, he was facing 
persons who deserved his respect and veneration such as his grandfather, 
Bheeshma, his teacher, Dronacharya, etc. On the other hand, his duty as a 
warrior was to fight the war of righteousness. Yet, no fruits of victory seemed 
to justify such a heinous act. It seemed like a dilemma without solution. 
Bewildered, demoralized, disappointed with life, and dejected with the events, 
Arjun surrendered to the Supreme Bhagavan and supplicated for guidance on 
what the proper course of action for him was. In this state of Arjun’s moral 


confusion, Shri Krishna set out to enlighten him. 


Historicity of the Events 


Questions are raised about the historical accuracy of the events described in the 
Mahabharat. Similar controversies have raged in Europe over the historicity of 
Christ and events of his life as described in the Bible. Such a debate may have 
significance for historians but is not important from a spiritual view point. 
After all, does it matter whether Jesus was actually born in Nazareth or 
Bethlehem, as long as we can benefit from his teachings and live the sacred life 
in accordance with his instructions? Likewise, in seeking the kernel of thought 
of the Gita, we need not concern ourselves with the details of history, but with 
the spiritual principles that it threw up and their usefulness in walking the path 
to enlightenment. Even if we maintain divine sentiments toward a stone deity, 
we become purified. Our own divine sentiments purify our mind. Then where 
is the doubt about the purifying effect of contemplating upon the pastimes of 


Bhagavan with divine sentiments? 


When I mentioned to devotees that I intend to write a commentary on the 
Bhagavad Gita, some in the West suggested that I should make an allegorical 
interpretation of the Mahabharat, and explain the Gita accordingly. They 
referred me to many of the commentaries popular in the West, which have 
interpreted the whole situation as an allegory. Making such an allegorical 
interpretation is the easiest thing to do, but the problem with such an 
approach is that it destroys the beautiful basis of devotion which the 
Mahabharat presents us with, and pulls it down to the level of dry intellectual 
analysis. It is like ordering a field to be bulldozed for agricultural cultivation, 
without knowledge of the wonderful flower garden that is already growing in 
it. Similarly, the intention of Ved Vyas in revealing these scriptures was not 
only to provide us with treasure chests of divine knowledge, but also to present 
the reader with the enchanting Names, Forms, Virtues, Pastimes, and Abodes 
of Bhagavan, which provide a sweet basis for attaching the mind to the 


Supreme Bhagavan. 


So, let us not succumb to the temptation of reducing everything to lifeless 
allegorical interpretations. The Bhagavad Gita already contains in its original 
form fathomless knowledge to provide abundant nourishment for the intellect, 
making its dry intellectualization on the part of commentators an unnecessary 
endeavor. Ved Vyas too was aware of the allegory as a literary tool, and he has 
used it effectively in his writings. Hence, let us allow Sage Ved Vyas to reveal 
his own allegories wherever necessary, as he takes us on a journey of both head 
and heart, and relates the pastimes and message of the Supreme Bhagavan 


when he descended in the human form upon the earth. 
The Language of the Gita 


The Bhagavad Gita was recorded and presented to us in Sanskrit, India’s 
historic language. This is decidedly befitting as Sanskrit possesses a highly 
evolved vocabulary for expressing spiritual concepts. It also has the most 
perfect grammar amongst all the languages of the world; a grammar that has 
remained unchanged for thousands of years. Recently, NASA scientists, 
developing a computer language for work in Artificial Intelligence, were 
astonished to discover that Sanskrit has a perfect computer-compatible 
grammar for the purpose. Rick Briggs at the NASA Ames Research Center, 
CA, wrote in his paper “Knowledge Representation in Sanskrit and Artificial 
Intelligence (The AI Magazine Spring, 1985 #39)": “There is at least one 
language, Sanskrit, which for the duration of almost 1,000 years was a living 
spoken language with a considerable literature of its own. Besides works of 
literary value, there was a long philosophical and grammatical tradition that 
has continued to exist with undiminished vigor until the present century. 
Among the accomplishments of the grammarians can be reckoned a method 
for paraphrasing Sanskrit in a manner that is identical not only in essence but 


in form with current work in Artificial Intelligence.” 


As the medium of the Bhagavad Gita, the Sanskrit language imparts both 


profoundness and sophistication. At the same time, it is flexible and provides 


scope for all traditions to see their perspective included in the divine dialogue. 
Worldwide popularity of the Gita 


From the time of Shankaracharya, great philosophers customarily wrote their 
respective commentaries on the Bhagavad Gita. It was also translated from 
Sanskrit into many other Indian languages, such as the Jaaneshwari, written by 


Saint Jnaneswar in Marathi in the thirteenth century. 


During the British Raj, the popularity of the Gita spread worldwide. It was 
first translated in English by Charles Wilkins, a merchant with the East India 
Company. His rendition made a deep impression on the American 
Transcendentalists, a group of independent thinkers in New England. Ralph 
Waldo Emerson made it the basis of his poem “Brahma.” Emerson made the 
Gita required reading for all those who objected to evangelical Christianity. 
His friend, Henry David Thoreau was also a tremendous enthusiast of the Gita 
and incorporated its teachings on Karm Yog in his own lifestyle and philosophy. 
And so, for the first time it became a part of the counter culture. A century 
later, TS Eliot had a lifelong interest in Indian philosophy and incorporated it 
in his poetry. The Gita also appealed to the German Romantics, notably 
Schlegel, Humboldt, and Goethe. 


Back home in India, leaders of the independence movement, who were 
winning the respect of the nation, began attributing the source of their 
inspiration to the Bhagavad Gita. Bal Gangadhar Tilak, the leader of the 
freedom struggle before Gandhi and a respected karm yogi, wrote an extensive 
and scholarly commentary upon the Gita. After him, Gandhi declared that 
whenever he faced disappointments, he turned to the Gita for guidance and 
solace. Gandhi’s thinking inspired two other giants of the twentieth century in 


the west, Martin Luther King Jr. and Nelson Mandela. This cross-seeding of 


ideas that took place between east and west further enhanced the popularity of 
the Gita. In the 1960s another wave of counter culture swept America. 
Continuing in the tradition of Swami Vivekananda and Swami Yogananda 
who had visited the western world earlier, many Indian gurus began arriving in 
America, such as Swami Vishnudevananda, Swami Satchitananda, and Swami 
Prabhupada. They all referred to the Gita as the authoritative reference for 
their teachings. As a result, the Bhagavad Gita rapidly reached the status it 
possesses today as one of the most popular and well-read books of wisdom in 


the history of humankind. 
Its Teachings are Above Cult and Creed 


There is one kind of teaching that propagates a dogma, cult or creed. There is 
another kind of teaching that propagates ideals and life principles that are 
supremely above all cults and creeds. Scholars who regard the Gita as the fruit 
of some particular religious system do injustice to the universality of its 
message. The ideas it presents are not the speculations of a philosophic 
intellect, rather they are the enduring truths of spiritual realities that are 
verifiable in our own existence and sojourn through life. Thus, when the first 
English edition of the Gita was published, Warren Hastings, the then 
Governor General of India, wrote in his foreword: “These (writings of the 
inhabitants of India) will survive when the British dominion of India shall 
have long ceased to exist, and when the sources which it yielded of wealth and 


power are lost to remembrance.” 


Our approach in studying the Gita must therefore not be a scholastic or 
academic scrutiny of its message, nor an effort to place its philosophy in the 
context of contending schools of thought. The Gita is not a treatise of 
metaphysical philosophy, despite the profusion of metaphysical ideas that arise 
from its pages. Instead, it seeks the highest truth for the highest practical 


utility, not for intellectual or even spiritual satisfaction, but as the truth that 


saves and opens to us the passage from our present mortal imperfection to an 
immortal perfection. We must therefore approach it for help and light in 
receiving the living message that can benefit human beings attain the highest 


welfare and spiritual perfection. 
Commentaries on the Gita 


Books of divine knowledge naturally invite several commentaries to be written 
on them. These commentaries serve to elucidate the eternal edicts they contain. 
This is just as countries have their respective law books, such as the 
constitution, etc. In addition, there are commentaries published by lawyers 
that assist in studying these books. Similarly, commentaries on the scriptures 
help in bringing forth the gems of knowledge embedded in these holy books. 
Due to its vast popularity, the Bhagavad Gita has had hundreds of 
commentaries written on it. Some of the important commentators in history 
have been Jagadguru Shankaracharya, Jagadguru Ramanujacharya, Jagadguru 
Madhvacharya, Jagadguru Nimbarkacharya, and Mahaprabhu Vallabhacharya, 
who were all founders of major Vedantic traditions. In the Shaiva tradition, the 
renowned philosopher Abhinavgupta wrote a commentary, with a slightly 


variant rescension, called “Gitarth Samagraha.” 


The beauty about divine knowledge is that the more it is churned the more 
nectar it produces, and hence the world has undoubtedly been enriched by 
these insightful commentaries. Simultaneously, we must be aware that 
commentaries by the great pontiffs conform to their respective life missions. 
These great acharyas preached the Absolute Truth according to time, place, and 
circumstance, always with the aim of wellbeing of humankind. Thus, they 
maintained a missionary zeal to propagate their favorite ideas, and portray 
their respective perspectives in all the verses of the Bhagavad Gita. While 
according full respect to their accomplished works, we should bear in mind 


that Shri Krishna was not an Advaita vadi (non-dualist), Vishisht advaita vadi 


(qualified non-dualist), Dwait vadr (dualist), or Dwait advaita vadi (dual non- 
dualist). He was beyond the polemics of philosophers and so was his message. 
Thus, we see how the principles of theism, asceticism, dualism, pragmatism, 
karm, jiana, bhakti, hatha, sankhya, etc. are all woven into his teachings. We must 
therefore be wary of limiting the meaning of the Bhagavad Gita within the 
perspective of one philosophic tradition, and instead view it as a window to the 
whole Absolute Truth. 


This is the manner of thinking of Jagadguru Shri Kripaluji Maharaj, who freely 
quotes from the works of wisdom of all the famous Indian Saints and even 
Western ones, without getting mired in any one sampradaya (religious tradition) 
or parampara (disciplic succession). When he is asked which of the four Vaishnav 
sampradayas does he belong to, he humbly points out that the Absolute Truth is 
one, and it does not restrict itself to any particular sampradaya. All genuine 
sampradayas have begun from Bhagavan. So if there is only one sampradaya, which 
is the sampradaya of Bhagavan, then why should we divide them into four? And 
if we choose to divide the Truth in this manner, the divisions will only keep 
multiplying. This is exactly what has happened to the sampradayas, as each of the 
four original ones has further divided into branches and sub-branches, all 
claiming sole ownership over the entire region of the Absolute Truth. This 
tendency has partitioned the one Sandtan Dharma (Eternal Religion) into 


numerous sampradayic fragments. 


As boundaries in the world break down and the flow of information amongst 
people enhances, the idea that one creed, race, sect, or religion is the sole 
guardian of the Universal Truth is getting fewer and fewer buyers. Let us align 
ourselves with this surge of broad-mindedness of the intellect, and permit the 
shining light of knowledge from the Bhagavad Gita illumine the whole 
indivisible, untainted Truth. This is, after all, the original pristine purpose of 


not only the Bhagavad Gita, but all the Vedic scriptures. 


About Jagadguru Shri Kripaluji Maharaj 
Jagadguru Shri Kripaluji Maharaj is a descended Saint who has reestablished 


the ancient Vedic knowledge in modern times. At the young age of 34, he 
lectured for ten days in sophisticated Sanskrit, before the Kashi Vidvat 
Parishat, the supreme body of 500 Vedic scholars in the holy city of Kashi, 
quoting masterfully from hundreds of Vedic scriptures to reveal the simple 
straightforward path to Brahman-realization for the present times. When the 
esteemed body of erudite scholars realized that Kripaluji Maharaj’s knowledge 
was deeper than the combined knowledge of all of them together, they 
honored him with the title of Jagadguru, or “Spiritual Master of the World.” 
He thus became the fifth Saint in Indian history to receive the original title of 
Jagadguru, after Jagadguru Shankaracharya, Jagadguru Nimbarkacharya, 
Jagadguru Ramanujacharya, and Jagadguru Madhvacharya. 


The scholars were so impressed with his command of the ancient Vedic texts 


that they showered many more accolades upon him, such as: 
Jagadguruttam —The supreme Jagadguru of Indian history. 


Ved Marga Pratishthapanacharya— The establisher of the true path revealed by the 
Vedas. 


Nikhil Darshan Samanvayacharya— The reconciler of the import of all the scriptures. 


Sanatan Vaidik Dharmapratishthapanacharya— The re-establisher of the eternal Vedic 


religion in this world. 


Satsampradaya Paramacharya —The founder of the true tradition of spiritual 


knowledge. 


This commentary on the Bhagavad Gita is based upon the insightful 
understanding of its verses as revealed to me by Jagadguru Shri Kripaluji 


Maharaj. The objective of this commentary is not to give an interpretation, but 


simply to bring forth the meaning of the verses spoken by the Supreme 
Bhagavan Shri Krishna. For this objective, I have not hesitated to quote from 
the books of wisdom and the teachings of saints, holy personalities, and 


luminaries, around the world. 
Constraints in any Translation 


It is often well-nigh impossible to find terms in English that are semantically 
coextensive with the Indic terms. The word meanings of any language are 
forged by the cultural and philosophical framework of the people who speak 
that language. Thus, Sanskrit words derive their meanings from the conceptual 
system of thought in India. Being much different from the western system of 
thought that has shaped the meanings of English words, there are unavoidable 
constraints in any work of translation. All renditions of Sanskrit terms in 


English are therefore approximations. 


For example, there is no English word that accurately conveys the meaning of 
Brahman (the formless, attributeless, all-pervading aspect of Bhagavan). The 
same problem typically arises with translating dharma into English. Path of 
righteousness, one’s incumbent duty, virtue, prescribed duties, etc. are all gross 
approximations of its meaning. In all such cases where suitable English phrases 
were not available, the original Sanskrit terms have been retained. Such words 
and phrases have been italicized for identification, and the important ones 


included in the glossary at the back of the book, with detailed explanations. 
Helpful Points to Make the Reading Easier 


Understanding a couple of things will make it easier to read this commentary. 
Firstly, the Gita is a conversation within a conversation within a conversation. 
The Bheeshma Parva of the Mahabharat, of which the Bhagavad Gita is a part, 
is related by Sage Vaishampayan to King Janmejaya. Vaishampayan is thus the 


one who tells Janmejaya: Sanjaya uvdcha “Sanjay said,” Dhritarasthra uvacha 


“Dhritarashtra said,” etc. However, Vaishampayan and Janmejaya do not figure 


directly as speakers in the Bhagavad Gita. 


The Gita begins as a dialogue between King Dhritarasthra and his minister 
Sanjay. Since Dhritarasthra was blind, he could not be personally present on 
the battlefield. Dhritarashtra initiates the conversation by asking Sanjay about 
the proceedings in the battlefield; he does not speak again in the Gita. He is 
answered by Sanjay, who relates the happenings. Sanjay was a disciple of Ved 
Vyas, and by the grace of his teacher, he possessed the mystic ability of distant 
vision. Thus he could see from afar all that transpired on the battle ground, 
and was giving Dhritarasthra a first-hand account of the events on the 
warfront. Sanjay pops in and out throughout the book as he relates to 
Dhritarashtra what he sees and hears. Thus, he says: Shri Bhagavan uvacha 


“Bhagavan Krishna said ,” and Arjun wvacha “Arjun said,” etc. 


The major portion of the dialogue is between Bhagavan Krishna and Arjun. 
Arjun asks questions and Shri Krishna answers. The conversation is a bit one- 


sided as Shri Krishna does most of the talking. 


Secondly, there is a profusion of appellations, also known as epithets. For 
example, Shri Krishna is referred to by the names Hrishikesh, Keshav, Govind, 
Madhusudan, Achyut, etc. Similarly, Arjun is called Dhananjaya, Gudakesh, 
Kaunteya, Parantapa, etc. Often these names are deliberately chosen to convey 
a particular meaning or flavor to the conversation. Such emphasis has been 


explained in the commentary whenever necessary. 

Important Terms in the Bhagavad Gita 
A synopsis of the entire Bhagavad Gita is beyond the scope of this 
introduction, firstly because it will preempt your reading pleasure in 


discovering it for yourself, and secondly because it is impossible to summarize 


everything that Bhagavan Krishna has said in it. However, a few common 


terms in the Bhagavad Gita and the rest of the Vedic literature are explained 


here, to help the reader easily grasp the concepts presented therein. 


Bhagavan (God): In the Vedic scriptures, including the Bhagavad Gita, 
Bhagavan refers to the one Supreme Entity. He is all-powerful, all-knowing, 
and omnipresent. He is the creator, maintainer, and dissolver of this creation. 
He possesses innumerable contradictory attributes at the same time. Thus, he 
is near and yet far, big and yet small, formless and yet possessing a form, 


without qualities and yet possessing innumerable qualities. 


People approach the Supreme Entity in three ways. Some relate to him in his 
formless all-pervading aspect, which is called Brahman. Others choose to 
worship him as the Paramdtman, who is seated within the hearts of all living 
beings. Yet others seek to worship him in his personal form, as Bhagavan. All 
these three—Brahman, ParamAtman, and Bhagavan—are different aspects of the one 


Ultimate Being. 


Occasionally, out of his causeless grace, Bhagavan descends upon the earth and 
engages in divine pastimes to uplift the Atman(s). Such a descension is called 
an Avatar. Shri Ram and Shri Krishna are both Avatars of Shri Hari. Since 
Bhagavan is all-powerful, he is not limited to one form; he can manifest in 
innumerable forms. But we must remember that all these are different forms of 


the one Divine Bhagavan, and not different gods. 


Atman (Soul): The individual Atman is a tiny fragmental part of Bhagavan. It is 
spiritual in nature, and hence distinct from the material body. The presence of 
the Atman imparts consciousness to the body, which is made from insentient 
matter. When the Atman leaves, the body becomes dead matter again. The 


body is perishable, while the Atman is eternal. 


This is a bit different from the Abrahamic concept of new Atman(s) being 


created with each birth of a human being upon the earth. According to the 


Vedic understanding, the Atman is without beginning or end; it neither 
originated on birth nor will it be destroyed when the body dies. What we term 
as death in worldly parlance is merely the Atman changing bodies. The 
Bhagavad Gita likens this to a person changing clothes to put on new ones. 
The Atman is not free to choose its next birth, which is decided by Bhagavan 


based upon the Law of Karma. 


Why has the material energy enveloped us in the first place? This is because we 
have turned our backs toward Bhagavan. Bhagavan is of the nature of light, 
while the material energy is of the nature of darkness. One who turns away 
from the light is naturally overcome by darkness. Likewise, the Atman(s) who 


have turned their backs toward him have been covered by the material energy. 


Understanding the Vedic terminology regarding the word 4tman will be helpful. 
The Atman that is in the embodied state is called jivAtman because it keeps the 
body alive (jit). These words Atman and jivdtman are interchangeably used while 
referring to Atman(s) in the material realm. Along with the individual Atman 
(jivdtman), Bhagavan is also seated within the body. He is called ParamAtman 
(Supreme Atman). He accompanies the jivdtman life after life, into whichever 
bodily form it goes. The Paramdtman does not interfere with the activities of the 
living entity, but remains as a silent witness. The jivAmman is forgetful of its 


eternal friend and is struggling to enjoy the material energy. 


The word Atman, which literally means Atman, occurs regularly in the Gita, for 
a variety of usages. In some places, Atman is used to refer to the jivAtman 
(individual Atman), without including the body, mind, and intellect (e.g. verse 
6.20). At times, it refers to the entire personality of the living being, including 
the Atman and the body, mind, intellect (e.g. verse 6.20). Occasionally, Atman 
refers to the mind (e.g. verse 6.5); in a couple of places, A4tman is used for the 


intellect (e.g. verse 5.7). And in some places, it is used for ParamAtman (Supreme 


Atman/Bhagavan, e.g. verse 6.29). 


Material Nature (Prakriti or Maya): The material energy, called prakriti, is not 
antithetical to Bhagavan; rather it is one of his innumerable powers. At the 
time of dissolution, prakriti remains latent within the being of Bhagavan. When 
he wishes to create the world, he glances at it, and it begins to unwind from its 


latent state. It then manifests the various gross and subtle elements of creation. 


While one aspect of the material energy, Maya, is responsible for creating the 
world, its second aspect is instrumental in keeping the Atman(s) bound to the 
samsara of life and death. Maya makes us forget our identity as divine Atman(s), 
and puts us under the illusion of being the material body. Hence we pursue 
bodily pleasures in the world. After innumerable lifetimes of endeavoring in 
the material realm, the Atman comes to the realization that the infinite divine 
bliss it seeks will not be attained from the world, but from Bhagavan. Then, it 
must follow the path of Yog to reach the stage of perfection. When the Atman 
achieves perfect union with Bhagavan, it becomes liberated from the clutches 


of the material energy. 


Modes of Nature (Gunas): The material energy has three constituent modes: 
sattva guna (mode of goodness), rajo guna (mode of passion), tamo guna (mode of 
ignorance). These gunas exist in varying proportions in our personality and 
influence us. The mode of ignorance induces laziness, stupor, ignorance, anger, 
violence, and addiction. Thereby, it pulls the Atman deeper into the darkness 
of material illusion. The mode of passion inflames the desires of the mind and 
senses, and induces one to endeavor passionately for fulfilling worldly 
ambitions. The mode of goodness illumines a person with knowledge and 
nourishes virtuous qualities, such as kindness, patience, and tolerance. It makes 
the mind peaceful and suitable for spiritual practice. A sddhak (spiritual 


practitioner) must strive to reduce the modes of ignorance and passion by 


cultivating the mode of goodness, and then transcend even sattva guna. 
Bhagavan is transcendental to the three gunas; by attaching the mind to him we 


too can ascend to the transcendental platform. 


Yajna (Sacrifice): Generally, the term yajia refers to fire sacrifice. In the 
Bhagavad Gita, yajfia includes all the prescribed actions laid down in the 
scriptures, when they are done as an offering to the Supreme. The elements of 
nature are integral parts of the system of Bhagavan’s creation. All parts of the 
system naturally draw from and give back to the whole. The sun lends stability 
to the earth and provides heat and light necessary for life to exist. Earth creates 
food from its soil for our nourishment and also holds essential minerals in its 
womb for a civilized lifestyle. The air moves the life force in our body and 
enables transmission of sound energy. We humans too are an integral part of 
the entire system of Bhagavan’s creation. The air that we breathe, the earth that 
we walk upon, the water that we drink, and the light that illumines our day, 
are all gifts of creation to us. While we partake of these gifts to sustain our 
lives, we also have our duties toward the integral system. The Bhagavad Gita 
states that we are obligated to participate with the creative force of nature by 
performing our prescribed duties in the service of Bhagavan. That is the yajra 


Bhagavan expects from us. 


Consider the example of a hand. It is an integral part of the body. It receives its 
nourishment—blood, oxygen, nutrients, etc.—from the body, and in turn, it 
performs necessary functions for the body. If the hand looks on this service as 
burdensome, and decides to get severed from the body, it cannot sustain itself 
for even a few minutes. It is in the performance of its yajia toward the body 
that the self-interest of the hand is also fulfilled. Similarly, we individual 
Atman(s) are tiny parts of the Supreme and we all have our role to play in the 
grand scheme of things. When we perform our yajia toward him, our self- 


interest is naturally satiated. 


Sacrifice, or yajria, should be performed in divine consciousness as an offering 
to the Supreme Bhagavan. However, people vary in their understanding, and 
hence perform sacrifice in different manners with dissimilar consciousness. 
Persons with lesser understanding, and wanting material rewards, make 


offerings to the celestial deities. 


Devata (Celestial Deities): These are beings that live in the higher planes of 
existence within this material world, called Swarg (the celestial abodes). These 
celestial beings (devards) are not Bhagavan. They are Atman(s) like us. They 
occupy specific positions in the system of Bhagavan’s administration and 


oversee specific aspects of the material world. 


Consider the Federal government of a country. There is a Secretary of State, a 
Finance Secretary, a Secretary of Commerce, an Agriculture Secretary, and so 
on. These are positions, and select people occupy these positions for a limited 
tenure. At the end of its tenure, the government changes, all the post-holders 
change too. The positions remain but the persons holding those positions 
change. Similarly, in the governance of the affairs of the world, there are 
positions such as Agni Dev (the deity of fire), Vayu Dev (the deity of the wind), 
Varun Dev (the deity of the ocean), Indra Dev (the king of the celestial deities), etc. 
Atman(s) selected by virtue of their deeds in past lives occupy these seats for a 
certain amount of time. Then they fall from their position and others occupy 
these seat. Thus, Atman(s) become celestial deities only temporarily and, as a 


result, we cannot compare them to the Supreme Bhagavan. 


Many people worship the celestial deities for material rewards. However, we 
must remember that these devatas cannot grant either liberation from material 
bondage or Brahman-realization. Even if they do bestow material benefits, it is 
only by the powers they have received from Bhagavan. Hence, the Bhagavad 


Gita repeatedly discourages people from worshipping the celestial deities and 


states that those who are situated in knowledge worship the Supreme 


Bhagavan. 


Divine Abode of Bhagavan: This material realm including, all the celestial 
abodes, the earth planet, and the hellish planes of existence, is only one-fourth 
of Bhagavan’s entire creation. It is for those Atman(s) who have not yet 
attained spiritual perfection. Here, we experience suffering in various forms, 
such as birth, disease, old-age, and death. Beyond this entire material realm is 
the spiritual dimension consisting of three-fourths of Bhagavan’s creation. It 
contains innumerable divine abodes of Bhagavan that are referred to in Vedic 
literature as Saket Lok (the abode of Bhagavan Ram), Golok (the abode of 
Bhagavan Krishna), Vaikunth Lok (the abode of Bhagavan Narayan), Shiv Lok (the 
abode of Bhagavan Shiv), Devi Lok (the abode of Mother Durga), etc. The 
Bhagavad Gita repeatedly mentions that one who attains Brahman-realization 
goes to the divine abodes of Bhagavan and does not return to cycle of life and 


death in the material world again. 


Sharanagati (Surrender): Bhagavan is divine and cannot be comprehended by 
our material intellect. Similarly, he cannot be perceived by our material senses 
—the eyes cannot see him, the ears cannot hear him, etc. However, if he 
decides to bestow his grace upon some living being, he grants his divine energy 
upon that fortunate Atman. On receiving his divine grace, one can see him, 
know him, and attain him. This grace of Bhagavan is not a whimsical act from 
his side. He bestows his divine grace upon those who surrender to him. Thus, 
the Bhagavad Gita emphasizes that the Atman must learn the secret of 


surrendering to the Supreme Bhagavan. 


Yog: The word Yog has been used in the Gita in almost one hundred fifty 
places, for multiple purposes. It is formed from the root yuj, which means “to 


unite.” From the spiritual perspective, the union of the individual Atman with 


the Bhagavan is called Yog (e.g. verse 5.21). However, the science of 
accomplishing that union is also called Yog (e.g. verse 4.1). Again, the state of 
perfection achieved through the process is also referred to as Yog (e.g. 6.18). 
Union with Bhagavan naturally disentangles one from misery born of contact 
with material nature. Hence, the state of freedom from suffering is referred to 
as Yog as well (verse 6.23). Since perfection is accompanied by evenness of 
mind, such equanimity has also been called Yog (verse 2.48). One who is in 
the state of Yog performs all activities perfectly, in a spirit of devotion to 


Bhagavan, and hence dexterity at work is also referred to as Yog (verse 2.50). 


One may ask why Yog is necessary. The answer is that searching for happiness 
in the material world is like chasing a mirage in the desert. The nature of 
material desires is such that fulfilling them is like quenching a fire by pouring 
oil on it. For a moment the fire is subdued, but then it flares up with an even 
greater intensity. Similarly, fulfilling the desires of the mind and senses leads to 
greed. But obstructing them is also detrimental because it leads to anger. We 
must thus understand the root cause of why desires arise and then seek to 
address that. It all begins when we contemplate that there is happiness in some 
person or object. Repeated contemplation results in attachment of the mind, 
and attachment gives rise to desire. So if we can firmly decide that the divine 
bliss the Atman is seeking is not in material objects, these desires will stop 
arising. However, the desire for happiness is intrinsic to the nature of the 
Atman because it is a tiny part of the infinite ocean of divine bliss. This nature 
can only be satisfied when the Atman attains the infinite bliss of Bhagavan. 
Hence, knowingly or unknowingly, every Atman is struggling to reach that 


state of divine consciousness, or Yog. 


The various paths of achieving union with Bhagavan are referred to as different 
systems of Yog, such as karm yog, jnana yog, ashtang yog, and. bhakti yog. Thus 


spiritual practitioners are in general called yogis (e.g. verse 4.25), or sadhaks. 


Occasionally, the word Yog refers specifically to the process of ashtang yog (e.g. 
verse 4.28). In such instances, yogi denotes specifically the practitioner of 


ashtang yog. 


Jaana Yog (Path of Knowledge): In this system of Yog, the emphasis is on self- 
knowledge. The Gita occasionally mentions it as sankhya yog as well. Through 
the practice of intellectual discrimination, the jaan focusses on realizing the 
self, which is distinct from all bodily designations and contaminations. Self- 
realization is considered as the ultimate goal of perfection. The practice of jaana 
yog is based on self-effort, without support of the grace of Bhagavan. Hence, it 


is a difficult path and there is danger of downfall at every step. 


Ashtang Yog (The eight-fold path): It involves a gradual process of purification 
beginning with mechanical practices and progressing to the control of the 
mind. In it, the life force is raised through the sushumna channel in the spinal 
column. It is brought between the eyebrows, which is the region of the third 
eye (the inner eye). It is then made to focus on the Supreme Bhagavan with 
great devotion. This process was presented in a structured system of practice 
containing eight stages by Maharshi Patanjali in the famous text written by 
him, called Yog Sutras. Thereby, it came to be known as ashtang yog or the eight- 
fold system of Yog. A variation of this is hatha yog, in which the emphasis is on 
austerities. The hatha yogi strives to gain mastery over the mind and senses by 


exercising the force of will power. 


In many places, the Vedic literature also states that there are only three paths to 
Brahman-realization—kzarm yog, jfana yog, and bhakti yog. In such a classification, 


ashtang yog 1S included in jnana yog. 


Bhakti Yog (Path of Devotion): This path involves attaching the mind to the 
names, forms, virtues, pastimes, etc. of Bhagavan through selfless and exclusive 


love. One develops a loving relationship with Bhagavan by seeing him as the 


eternal father, mother, friend, master, and Atman-beloved. By surrendering to 
him and uniting the individual will with the divine will, the devotee attracts 
the grace of Bhagavan and achieves the goal of spiritual perfection more easily 
than by the other paths. Although the Bhagavad Gita embraces all the systems 
of Yog, it consistently emphasizes the path of bhakti as the superior system of 
Yog. This repeated pronouncement by Shri Krishna that he can only be known 
through bhakti is highlighted in the commentary to dispel the misconception 


amongst some about bhakti being an inferior system of Yog. 


Karm Yog (Path of Action): Karm refers to performing one’s worldly obligations 
and responsibilities, while Yog refers to union with Bhagavan. So the practice 
of uniting the mind with Bhagavan even while doing one’s obligatory duties in 
the world is karm yog. This requires detaching the mind from the fruits of 
actions, by developing a resolute decision of the intellect that all work is meant 
solely for the pleasure of Bhagavan. Thus, the Gita occasionally refers to it as 
buddhi yog, or the Yog of the intellect. Since most people practice spirituality 
while living in household life and discharging their worldly duties, karm yog 
becomes necessary for them alongside with any other system of Yog they may 


pursue. 


With this brief explanation of some important terms, I now leave it to the 
reader to go through the “Song of God” and discover first-hand the wonderful 
divine wisdom offered by the Supreme Bhagavan Shri Krishna in the Bhagavad 
Gita. 
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Publisher's Note 


The Bhagavad Gita has eighteen chapters, each with multiple verses. For every 
verse, H.H. Swami Mukundananda ji has organized the content in the 


following manner: 


1. Sanskrit Verse. First, the original Sanskrit verse is presented in Devanagari 


script. 


2. Transliteration. A transliteration of the verse in English script is given, with 


diacritical marks denoting the exact pronunciation. 


3. Word Meanings. The English meanings of individual Sanskrit words and 


phrases are given. 
4. Translation. Next comes the English meaning of the Sanskrit verse. 
5. Commentary. Finally, an explanation of the verse follows. 


6. Link. Occasionally, at the end of the explanation, a sentence or two has 
been italicized. The italicized sentences, wherever they occur, help the reader 


establish the link to the subject matter of the subsequent verses. 


Diacritical marks have been used with Sanskrit words to depict their exact 
pronunciation. In the appendices, you will find a Pronunciation Guide for 
the English transliteration. Diacriticals have not been used with Sanskrit words 
that are now a part of English language, such as samsara. For the sake of 
elegance of presentation and ease of reading, diacritical marks for proper nouns 


as well, such as Shri Krishna 


Where Sanskrit words do not have equivalent English phrases that convey the 
meaning accurately, Respected Swami ji has retained the original Sanskrit 
terms. Such words and phrases have been italicized for identification and 


included in the Glossary of Sanskrit Words, at the back of the book, with 


detailed explanations. Sometimes for ease of reading, directly after the word, its 


meaning is presented in brackets. 


Since various appellations have been used for Shri Krishna and Arjun in the 
Bhagavad Gita, a List of Appellations and their meanings is given for easy 


reference. 


The Chapter Headings for the eighteen chapters reveal the content of the 


chapter and are self-explanatory. 


If you wish to locate a particular subject in the book, you can look up the 


Subject Index in the appendices. 


To help you find specific verses of the Bhagavad Gita, an Index of the First 
Lines of all seven hundred verses is provided in the appendices. A similar 
Index of the Verses Quoted by Swami Mukundananda ji in his explanations is 


also presented. 
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Chapter 1 


Arjun Vishad Yog ~ HMPA: 


Lamenting the Consequences of War 





The Bhagavad Gita was spoken on the battleground of the Mahabharat war, an 
enormous war that was just about to begin between two sets of cousins, the 
Kauravas and the Pandavas. A detailed description of developments that led to 
the colossal war is given in the Introduction to this book, in the section “The 


Setting of the Bhagavad Gita.” 


The Bhagavad Gita begins to unfold as a dialogue between King Dhritarashtra 
and his minister Sanjay. Since Dhritarashtra was blind, he could not be 
personally present on the battlefield. Hence, Sanjay was giving him a first-hand 
account of the events on the warfront. Sanjay was the disciple of Sage Ved 
Vyas, the celebrated writer of the Mahabharat. Ved Vyas possessed the mystic 
power of being able to see what was happening in distant places. By the grace 
of his teacher, Sanjay also possessed the mystic ability of distant vision. Thus he 


could see from afar all that transpired on the battleground. 
Aase SATA | 
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dhritarashtra uvacha 


dharma-kshetre kuru-kshetre samaveta yuyutsavah 
mamakah pandavashchaiva kimakurvata sanjaya 


dhritarashtrah uvacha—Dhritarashtra said; dharma-kshetre—the land of dharma; 
kuru-kshetre—at Kurukshetra; samavetah—having gathered; yuyutsavah—desiring to 
fight; mamakah—my sons; pandavadh—the sons of Pandu; cha—and; eva—certainly; 
kim—what; akurvata—did they do; Sanjaya—Sanjay. 

Dhritarashtra said: O Sanjay, after gathering on the holy field of 
Kurukshetra, and desiring to fight, what did my sons and the sons of 
Pandu do? 


King Dhritarashtra, apart from being blind from birth, was also bereft of 
spiritual wisdom. His attachment to his own sons made him deviate from the 
path of virtue and usurp the rightful kingdom of the Pandavas. He was 
conscious of the injustice he had done toward his own nephews, the sons of 
Pandu. His guilty conscience worried him about the outcome of the battle, 
and so he inquired from Sanjay about the events on the battlefield of 


Kurukshetra, where the war was to be fought. 


In this verse, the question he asked Sanjay was, what did his sons and the sons 
of Pandu do, having gathered on the battlefield? Now, it was obvious that they 
had assembled there with the sole purpose of fighting. So it was natural that 
they would fight. Why did Dhritarashtra feel the need to ask what they did? 


His doubt can be discerned from the words he used—dharma kshetre, the land of 
dharma (virtuous conduct). Kurukshetra was a sacred land. In the Shatapath 
Brahman, it is described as: kurukshetram deva yajanam [vl]. “Kurukshetra is the 
sacrificial arena of the celestial deities.” It was thus the land that nourished 
dharma. Dhritarashtra apprehended that the influence of the holy land of 
Kurukshetra would arouse the faculty of discrimination in his sons and they 
would regard the massacre of their relatives, the Pandavas, as improper. 


Thinking thus, they might agree to a peaceful settlement. Dhritarashtra felt 


great dissatisfaction at this possibility. He thought if his sons negotiated a 
truce, the Pandavas would continue to remain an impediment for them, and 
hence it was preferable that the war took place. At the same time, he was 
uncertain of the consequences of the war, and wished to ascertain the fate of 
his sons. As a result, he asked Sanjay about the goings-on at the battleground 


of Kurukshetra, where the two armies had gathered. 


Got Sad | 


sanjaya uvacha 
drishtva tu pandavanikam vytidham duryodhanastada 
acharyamupasangamya raja vachanamabravit 


sanjayah uvacha—Sanjay said; drishtva—on observing; tu—but; pandava-anikam—the Pandava 
army; vyuidham—standing in a military formation; duryodhanah—King Duryodhan; tada—then; 
acharyam—teacher; upasangamya—approaced; raja—the king; vachanam—words; abravit—spoke. 
Sanjay said: On observing the Pandava army standing in military 
formation, King Duryodhan approached his teacher Dronacharya, and 


said the following words. 


Dhritarashtra was looking for an affirmation that the battle would still be 
undertaken by his sons. Sanjay understood Dhritarashtra’s intent behind the 
question and confirmed that there would definitely be war by saying that the 
Pandavas were standing in military formation ready for war. He further turned 


the conversation to the subject of what Duryodhan was doing. 


Duryodhan, the eldest son of Dhritarasthra, possessed a very evil and cruel 
nature. Since Dhritarashtra was blind, Duryodhan practically ruled the 
kingdom of Hastinapur on his behalf. He had a strong dislike for the 
Pandavas, and was determined to eliminate them, so that he may rule 


unopposed. He had assumed that the Pandavas would not be able to mobilize 


an army that could face his. But what happened was to the contrary, and 
beholding the extent of military might they had gathered, he was perturbed 


and unnerved. 


Duryodhan’s move to approach his military guru, Dronacharya, revealed that 
he was fearful of the outcome of the war. He went to Dronacharya with the 
pretense of offering respect, but his actual purpose was to palliate his own 


anxiety. Thus, Duryodhan spoke nine verses beginning with the next one. 


Uva UUSUATONATaTs Hedt Aa | 
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pashyaitam pandu-putranam acharya mahatim chamim 
vyuidham drupada-putrena tava shishyena dhimata 


pashya—behold; etam—this; pandu-putranam—of the sons of Pandu; a@charya—tespected teacher; 
mahatim—inighty; chamum—army; vyiidham—arrayed in a military formation; drupada-putrena— 
son of Drupad, Dhrishtadyumna; tava—by your; shishyena—disciple; dhi-mata—intelligent. 

Duryodhan said: Respected teacher! Behold the mighty army of the sons of 
Pandu, so expertly arrayed for battle by your own gifted disciple, the son 


of Drupad. 


Duryodhan diplomatically pointed to his military preceptor, Dronacharya, the 
mistake committed by him in the past. Dronacharya had once had a political 
quarrel with King Drupad. Angered by the quarrel, Drupad performed a 
sacrifice, and received a boon to beget a son who would be able to kill 


Dronacharya. As a result of this boon, Dhrishtadyumna was born to him. 


Although Dronacharya knew the purpose of Dhrishtadyumna’s birth, yet out 
of his large-heartedness, when Dhrishtadyumna was entrusted to him for 
military education, he did not hesitate to impart all his knowledge to him. 
Now, in the battle, Dhrishtadyumna had taken the side of the Pandavas as the 
commander-in-chief of their army, and he was the one who had arranged their 


military phalanx. Duryodhan thus hinted to his teacher that his lenience in the 


past had gotten them into the present trouble, and that he should not display 


any further lenience in fighting the Pandavas now. 
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atra shurd maheshvasa bhimarjuna-sama yudhi 
yuyudhano viratashcha drupadashcha maha-rathah 


dhrishtaketushchekitanah kashirdjashcha viryavan 
purujit kuntibhojashcha shaibyashcha nara-pungavah 


yudhamanyushcha vikranta uttamaujashcha viryavan 

saubhadro draupadeyashcha sarva eva maha-rathah 
atra—here; shurah—powerful warriors; mahd-ishu-dsah—great bowmen; bhima-arjuna-samah— 
equal to Bheem and Arjun; yudhi—in military prowess; yuyudhanah—Yuyudhan; viradtah—Virat; 
cha—and; drupadah—Drupad; cha—also; maha-rathah—warriors who could single handedly match 
the strength of ten thousand ordinary warriors; dhrishtaketuh—Dhrishtaketu; chekitanah—Chekitan; 
kashirajah—Kashiraj; cha—and; virya-van—heroic; purujit—Purujit; kuntibhojah—Kuntibhoj; cha 
—and; shaibyah—Shaibya; cha—and; nara-pungavah—best of men; yudhamanyuh—Yudhamanyu; 
cha—and;__ vikrantah—courageous; uttamaujah—Uttamauja; cha—and; _ virya-van—gallant; 
saubhadrah—the son of Subhadra; draupadeyah—the sons of Draupadi; cha—and; sarve—all; eva 
—indeed; mahda-rathah—warriors who could single handedly match the strength of ten thousand 
ordinary warriors. 


Behold in their ranks are many powerful warriors, like Yuyudhan, Virat, 
and Drupad, wielding mighty bows and equal in military prowess to 
Bheem and Arjun. There are also accomplished heroes like Dhrishtaketu, 
Chekitan, the gallant King of Kashi, Purujit, Kuntibhoj, and Shaibya—all 
the best of men. In their ranks, they also have the courageous 
Yuyudhamanyu, the gallant Uttamauja, the son of Subhadra, and the sons 


of Draupadi, who are all great warrior chiefs. 


In the eyes of Duryodhan, due to his fear of the looming catastrophe, the army 
mobilized by the Pandavas seemed larger than it actually was. Expressing his 
anxiety, he pointed out the maharathis (warriors who could single handedly 
match the strength of ten thousand ordinary warriors) present on the Pandavas 
side. Duryodhan mentioned the exceptional heroes amidst the Pandavas ranks, 
who were all great military commanders equal in strength to Arjun and 


Bheem, and who would be formidable in the battle. 


Tach df fates 4 alfasta fess 
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asmakam tu vishishta ye tannibodha dwijottama 
ndyaka mama sainyasya sanjnartham tanbravimi te 


asmakam—ours; tu—but; vishishtah—special; ye—who; tan—them; nibodha—be informed; dwija- 
uttama—best of Brahmnis; nadyakah—principal generals; mama—our; sainyasya—of army; sanjnda- 
artham—for information; tan—them; bravimi—lI recount; te—unto you. 


O best of Brahmins, hear too about the principal generals on our side, 


who are especially qualified to lead. These I now recount unto you. 


Duryodhan addressed Dronacharya, the commander-in-chief of the Kaurava 
army, as dwijottam (best amongst the twice-born, or Brahmins). He deliberately 
used the word to address his teacher. Dronacharya was not really a warrior by 
profession; he was only a teacher of military science. As a deceitful leader, 
Duryodhan even entertained shameless doubts about the loyalty of his own 
preceptor. The hidden meaning in Duryodhan’s words was that if Dronacharya 
did not fight courageously, he would merely be a Brahmin interested in eating 


fine food served at the palace of Duryodhan. 


Having said that, Duryodhan now desired to boost his own morale and that of 


his teacher, and so he started enumerating the great generals in his own army. 


Varin Hugs Huy Ulufdosta: | 
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bhavanbhishmashcha karnashcha kripashcha samitinjayah 
ashvatthama vikarnashcha saumadattis tathaiva cha 


bhavan—yourself; bhishmah—Bheeshma; cha—and; karnah—Karna; cha—and; kripah—Kripa; 
cha—and; samitim-jayah—victorious in battle; ashvatthama—Ashvatthama; vikarnah—Vikara; 
cha—and; saumadattih—Bhurishrava; tatha—thus; eva—even; cha—also. 


There are personalities like yourself, Bheeshma, Karna, Kripa, 


Ashwatthama, Vikarn, and Bhurishrava, who are ever victorious in battle. 


3 dW ded: YR Ned Aadtsitfadt: | 
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anye cha bahavah shirad madarthe tyaktajivitah 
nana-shastra-praharanah sarve yuddha-visharadah 


anye—others; cha—also; bahavah—many; shurah—heroic warriors; mat-arthe—for my sake; 
tyakta-jivitah—prepared to lay down their lives; ndnd-shastra-praharanah—equipped with various 
kinds of weapons; sarve—all; yuddha-visharadah—skilled in the art of warfare. 

Also, there are many other heroic warriors, who are prepared to lay down 
their lives for my sake. They are all skilled in the art of warfare, and 


equipped with various kinds of weapons. 
Wad cach act MeN | 
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aparydptam tadasmakam balam bhishmabhirakshitam 
paryaptam tvidametesham balam bhimabhirakshitam 


aparyaptam—unlimited; tat—that; asmakam—ours; balam—strength; bhishma—by _ Grandsire 
Bheeshma; abhirakshitam—-safely marshalled; paryaptam—limited; tu—but; idam—this; etesham— 
their; balam—strength; bhima—Bheem; abhirakshitam—carefully marshalled. 

The strength of our army is unlimited and we are safely marshalled by 
Grandsire Bheeshma, while the strength of the Pandava army, carefully 


marshalled by Bheem, is limited. 


Duryodhan’s words of self-aggrandizement were the typical utterances of a 
vainglorious person. When their end draws near, instead of making a humble 
evaluation of the situation, self-aggrandizing people egotistically indulge in 
vainglory. This tragic irony of fate was reflected in the statement of 
Duryodhan, when he said that their strength, secured by Bheeshma, was 


unlimited. 


Grandsire Bheeshma was the commander-in-chief of the Kaurava army. He 
had received the boon that he could choose his time of death, which made him 
practically invincible. On the Pandavas’ side, the army was secured by Bheem, 
who was Duryodhan’s sworn enemy. Thus, Duryodhan compared the strength 
of Bheeshma with the might of Bheem. Bheeshma, however, was the uncle of 
both the Kauravas and the Pandavas, and he was genuinely concerned about 
the welfare of both sides. His compassion for the Pandavas would prevent him 
from fighting the war wholeheartedly. Also, he knew that in this holy war, 
where Bhagavan Krishna himself was present, no power on earth could make 
the side of adharma win. And so, in order to honor his ethical commitment to 
the subjects of Hastinapur and the Kauravas, he chose to fight against the 
Pandavas. This decision underscores the enigmatic character of Bheeshma’s 


personality. 


TAT A VAY AMAT AAA: | 
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ayaneshu cha sarveshu yatha-bhagamavasthitah 
bhishmamevabhirakshantu bhavantah sarva eva hi 


ayaneshu—at the strategic points; cha—also; sarveshu—all; yatha-bhagam—in respective position; 
avasthitah—situated; bhishmam—to Grandsire Bheeshma; eva—only; abhirakshantu—defend; 
bhavantah—you; sarve—all; eva hi—even as. 


Therefore, I call upon all the generals of the Kaurava army now to give full 


support to Grandsire Bheeshma, even as you defend your respective 


strategic points. 


Duryodhan looked upon Bheeshma’s unassailability as the inspiration and 
strength of his army. Thus, he asked his army generals to rally around 
Bheeshma, while defending their respective vantage points in the military 


phalanx. 


Te Goshen hedg: frase: | 
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tasya sanjanayan harsham kuru-vriddhah pitamahah 
simha-nddam vinadyochchaih shankham dadhmau pratapavan 


tasya—his; sanjanayan—causing; harsham—joy; kuru-vriddhah—the grand old man of the Kuru 
dynasty (Bheeshma); pitamahah—grandfather; sinha-naddam—lion's roar; vinadya—sounding; 
uchchaih—very loudly; shankham—conch shell; dadhmau—blew; pratapa-van—the glorious. 


Then, the grand old man of the Kuru dynasty, the glorious patriarch 
Bheeshma, roared like a lion, and blew his conch shell very loudly, giving 


joy to Duryodhan. 


Grandsire Bheeshma understood the fear in his grand-nephew’s heart, and out 
of his natural compassion for him, he tried to cheer him by blowing his conch 
shell very loudly. Although he knew that Duryodhan had no chance of victory 
due to the presence of the Supreme Bhagavan Shri Krishna on the other side, 
Bheeshma still let his nephew know that he would perform his duty to fight, 
and no pains would be spared in this connection. In the code of war at that 


time, this was the inauguration of the battle. 


ad: Iga Vaya WTAE: | 
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tatah shankhashcha bheryashcha panavanaka-gomukhah 
sahasaivabhyahanyanta sa shabdastumulo ’bhavat 


tatah—thereafter; shankhah—conches; cha—and; bheryah—bugles; cha—and; panava-Gnaka— 
drums and kettledrums; go-mukhah—trumpets; sahasad—suddenly; eva—indeed; abhyahanyanta— 
blared forth; sah—that; shabdah—sound; tumulah—overwhelming; abhavat—was. 


Thereafter, conches, kettledrums, bugles, trumpets, and horns suddenly 


blared forth, and their combined sound was overwhelming. 


Seeing the great eagerness of Bheeshma for battle, the Kaurava army also 
became eager, and began creating a tumultuous sound. Panav means drums, 
anak means kettledrums, and go-mukh means blowing horns. These are all 
musical instruments, and the sounds of all these combined together caused a 


great uproar. 


ad: Vadead Weld Meat Rad 
Mead: Wveayad feat yrgt Weed: 1114 


tatah shvetairhayairyukte mahati syandane sthitau 
madhavah pandavashchaiva divyau shankhau pradadhmatuh 


tatah—then; shvetaih—by white; hayaih—horses; yukte—yoked; mahati—glorious; syandane— 
chariot; sthitau—seated; madhavah—Shri Krishna, the husband of the goddess of fortune, Lakshmi; 
pandavah—Arjun; cha—and; eva—also; divvau—Divine; shankhau—conch shells; pradadhmatuh 
—blew. 


Then, from amidst the Pandava army, seated in a glorious chariot drawn by 


white horses, Madhav and Arjun blew their Divine conch shells. 


After the sound from the Kaurava army had subsided, the Supreme Bhagavan 
Shri Krishna and Arjun, seated on a magnificent chariot, intrepidly blew their 


conch shells powerfully, igniting the Pandavas eagerness for battle as well. 


Sanjay uses the name “Madhav” for Shri Krishna. Ma refers to the goddess of 
fortune; dhav means husband. Shri Krishna in his form as Bhagavan Vishnu is 
the husband of the goddess of fortune, Lakshmi. The verse indicates that the 
grace of the goddess of fortune was on the side of the Pandavas, and they 


would soon be victorious in the war to reclaim the kingdom. 


Pandavas means sons of Pandu. Any of the five brothers may be referred to as 
Pandava. Here the word is being used for Arjun. The glorious chariot on which 


he was sitting had been gifted to him by Agni, the celestial deity of fire. 


Usd Gah Cded Mota: | 
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panchajanyam hrishikesho devadattam dhananijayah 
paundram dadhmau mahd-shankham bhima-karma vrikodarah 


panchajanyvam—the conch shell named Panchajanya; hrishika-ishah—Shri Krishna, the Bhagavan of 
the mind and senses; devadattam—the conch shell named Devadutta; dhanam-jayah—Arjun, the 
winner of wealth; paundram—the conch named Paundra; dadhmau—blew; maha-shankham— 
mighty conch; bhima-karma—one who performs herculean tasks; vrika-udarah—Bheem, the 
voracious eater. 


Hrishikesh blew his conch shell, called Panchajanya, and Arjun blew the 
Devadutta. Bheem, the voracious eater and performer of herculean tasks, 


blew his mighty conch, called Paundra. 


The word “Hrishikesh” means Bhagavan of the mind and senses, and has been 
used for Shri Krishna. He is the Supreme Master of everyone’s mind and 
senses, including his own. Even while performing amazing pastimes on the 


planet Earth, he maintained complete mastery over his own mind and senses. 
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anantavijayam raja kunti-putro yudhishthirah 
nakulah sahadevashcha sughosha-manipushpakau 


kashyashcha parameshvasah shikhandi cha maha-rathah 
dhrishtadyumno virdtashcha satyakish chapardjitah 


drupado draupadeyashcha sarvashah prithivi-pate 
saubhadrashcha maha-bahuh shankhandadhmuh prithak prithak 


ananta-vijayam—the conch named Anantavijay; raja—king; kunti-putrah—son of Kaunti; 
yudhishthirah—Yudhishthir; nakulah—Nakul; sahadevah—Sahadev; cha—and;  sughosha- 


manipushpakau—the conche shells named Sughosh and Manipushpak; kashyah—King of Kashi; cha 
—and; parama-ishu-dsah—the excellent archer; shikhandi—Shikhandi; cha—also; mahda-rathah— 
warriors who could single handedly match the strength of ten thousand ordinary warriors; 
dhrishtadyumnah—Dhrishtadyumna;_ virdtah—vVirat; cha—and; sdatyakih—Satyaki; cha—and; 
apardgitah—invincible; drupadah—Drupad; draupadeyah—the five sons of Draupadi; cha—and; 
sarvashah—all; prithivi-pate—Ruler of the earth; saubhadrah—Abhimanyu, the son of Subhadra; 
cha—also; mahda-bahuh—the mighty-armed; shankhan—conch shells; dadhmuh—blew; prithak 
prithak—individually. 


King Yudhishthir, blew the Anantavijay, while Nakul and Sahadev blew the 
Sughosh and Manipushpak. The excellent archer and king of Kashi, the 
great warrior Shikhandi, Dhrishtadyumna, Virat, and the invincible 
Satyaki, Drupad, the five sons of Draupadi, and the mighty-armed 
Abhimanyu, son of Subhadra, all blew their respective conch shells, O 
Ruler of the earth. 


Yudhisthir was the eldest of the Pandava brothers. Here, he is being called 
“King”; he had earned the right to that title after performing the Rajasiya Yajna 
and receiving tribute from all the other kings. Also, his bearing exuded royal 


grace and magnanimity, whether he was in the palace or in exile in the forest. 


Dhritarashtra is being called “Ruler of the earth” by Sanjay. To preserve a 
country or engage it in a ruinous warfare is all in the hands of the ruler. So the 
hidden implication in the appellation is, “The armies are heading for war. O 


Ruler, Dhritarashtra, you alone can call them back. What are you going to 


decide?” 


GATS ace Baa Alaa | 
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sa ghosho dhartarashtranam hridayani vyaddarayat 
nabhashcha prithivim chaiva tumulo nunddayan 


sah—that; ghoshah—sound; dhartarashtranam—of Dhritarashtra's sons; hridayani—hearts; 
vyadarayat—shattered; nabhah—the sky; cha—and; prithivim—the earth; cha—and; eva—certainly; 
tumulah—terrific sound; abhyanunaddayan—thundering. 


The terrific sound thundered across the sky and the earth, and shattered 


the hearts of your sons, O Dhritarasthra. 


The sound from the conch shells of the Pandava army shattered the hearts of 
the Kaurava army. However, no such effect on the Pandava army was 
mentioned when the Kaurava army blew on their conches. Since the Pandavas 
had taken the shelter of the Bhagavan, they were confident of being preserved. 
On the other hand, the Kauravas, relying on their own strength, and pricked 


by the guilty conscience of their crimes, became fearful of defeat. 


AY AGCIA-gaT Mea Hlaeast: | 
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atha vyavasthitan drishtva dhartarashtran kapi-dhwajah 
pravritte Shastra-sampate dhanurudyamya pandavah 
hrishikesham tada vakyam idam aha mahi-pate 


atha—thereupon; vyavasthitan—arrayed; drishtva—seeing; dhartarashtran—Dhritarashtra's sons; 
kapi-dwajah—the Monkey Bannered; pravritte—about to commence; shastra-sampate—to use the 
weapons; dhanuh—bow; udyamya—taking up; pandavah— Arjun, the son of Pandu; hrishikesham 
—to Shri Krishna; tada—at that time; vakyam—words; idam—these; Gha—said; mahi-pate—King. 

At that time, the son of Pandu, Arjun, who had the insignia of Hanuman 
on the flag of his chariot, took up his bow. Seeing your sons arrayed 
against him, O King, Arjun then spoke the following words to Shri 


Krishna. 


Arjun is called by the name Kapi Dhwaj, denoting the presence of the 
powerful Hanuman on his chariot. There is a story behind this. Arjun once 
became proud of his skill in archery, and told Shri Krishna that he could not 
understand why, in the time of Bhagavan Ram, the monkeys labored so much 
to make the bridge from India to Lanka. Had he been there, he would have 


made a bridge of arrows. Shri Krishna asked him to Demonstrate. Arjun made 


the bridge by releasing a shower of arrows. Shri Krishna called Hanuman to 
come and test the bridge. When the great Hanuman began walking on it, the 
bridge started crumbling. Arjun realized that his bridge of arrows would never 
have been able to uphold the weight of the vast army of Bhagavan Ram, and 
apologized for his mistake. Hanuman then taught Arjun the lesson to never 
become proud of his skills. He benevolently gave the boon to Arjun that he 
would sit on his chariot during the battle of Mahabharat. Therefore, Arjun’s 
chariot carried the insignia of Hanuman on its flag, from which he got the 


name “Kapi Dhwaj,” or the “Monkey Bannered.” 
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arjuna uvdcha 
senayor ubhayor madhye ratham sthapaya me ’chyuta 


yavadetan nirikshe *ham yoddhu-kaman avasthitan 
kairmaya saha yoddhavyam asmin rana-samudyame 


arjunah uvacha—Ayjun said; senayoh—armies; ubhayoh—both; madhye—in the middle; ratham— 
chariot; sthapaya—place; me—my; achyuta—Shri Krishna, the infallible One; yavat—as many as; 
etan—these; nirtkshe—look; aham—I; yoddhu-kaman—for the battle; avasthitan—arrayed; kaih— 
with whom; mayad—by me; saha—together; yoddhavyam—must fight; asmin—in this; rana- 
samudyame—great combat. 


Arjun said: O Infallible One, please take my chariot to the middle of both 
armies, so that I may look at the warriors arrayed for battle, whom I must 


fight in this great combat. 


Arjun was a devotee of Shri Krishna, who is the Supreme Bhagavan of the 
entire creation. Yet, in this verse, Arjun instructed the Bhagavan to drive his 
chariot in to the desired place. This reveals the sweetness of Bhagavan’s 


relationship with His devotees. Indebted by their love for him, the Bhagavan 


becomes the servant of his devotees. 


aham bhakta-paradhino hyasvatantra iva dvija 
sddhubhir grasta-hridayo bhaktair bhakta-jana-privah 
(Bhagavatam 9.4.63) [v2] 


“Although I am Supremely Independent, yet I become enslaved by my 
devotees. They are very dear to me, and I become indebted to them for their 
love.” Obliged by Arjun’s devotion, Shri Krishna took the position of the 
chariot driver, while Arjun sat comfortably on the passenger seat giving him 


instructions. 


Oia Aaa Se A USA GANTT: | 
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yotsyamandn avekshe ‘ham ya ete tra samadgatah 
dhartarashtrasya durbuddher yuddhe priya-chikirshavah 


yotsvamanan—those who have come to fight; avekshe aham—I desire to see; ye—who; ete—those; 
atra—here; samagatah—assembled; dhartaradshtrasya—of Dhritarashtra's son; durbuddheh—evil- 
minded; yuddhe—in the fight; priya-chikirshavah—wishing to please. 

I desire to see those who have come here to fight on the side of the evil- 


minded son of Dhritarasthra, wishing to please him. 


The evil-minded sons of Dhritarasthra had usurped the kingdom, and so the 
warriors fighting from their side were also naturally ill-intentioned. Arjun 
desired to see those whom he would have to fight in this war. To begin with, 
Arjun was valiant and eager for the battle. Hence, he referred to the evil- 
minded sons of Dhritarasthra, conveying how Duryodhan had conspired 
several times for the destruction of the Pandavas. Arjun’s attitude was, “We are 
the lawful owners of half of the empire, but he wants to usurp it. He is evil- 
minded and these kings have assembled to help him, so they are also evil. I 
want to observe the warriors who are so impatient to wage war. They have 


favored injustice, and so they are sure to be destroyed by us.” 


Wo Sara | 
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sanjaya uvacha 
evam ukto hrishikesho gudakeshena bharata 
senayor ubhayor madhye sthapayitva rathottamam 


sanjayah uvacha—Sanjay said; evam—thus; uktah—addressed; hrishikeshah—Shri Krishna, the 
Bhagavan of the senses; gudakeshena—by Arjun, the conqueror of sleep; bharata—descendant of 
Bharat; senayoh—armies; ubhayoh—the two; madhye—between; sthapayitva—having drawn; ratha- 
uttamam—magnificent chariot. 


Sanjay said: O Dhritarasthra, having thus been addressed by Arjun, the 
conqueror of sleep, Shri Krishna then drew the magnificent chariot 


between the two armies. 


bhishma-drona-pramukhatah sarvesham cha mahi-kshitam 
uvacha partha pashyaitan samavetan kurin iti 


bhishma—Grandsire Bheeshma; drona—Dronacharya; pramukhatah—in the presence; sarvesham— 
all; cha—and; mahi-kshitam—other kings; uvacha—said; partha—Arjun, the son of Pritha; pashya 
—behold; etan—these; samavetan—gathered; kurtin—descendants of Kuru; iti—thus. 


In the presence of Bheeshma, Dronacharya, and all the other kings, 
Bhagavan Krishna said: O Parth, behold these Kurus gathered here. 


The word “Kuru” includes both the Kauravas and the Pandavas, because they 
both belong to the Kuru family. Shri Krishna deliberately uses this word to 
enthuse the feeling of kinship in Arjun and make him feel that they are all one. 
He wants the feeling of kinship to lead to attachment, which would confuse 
Arjun, and give Shri Krishna the opportunity to preach the gospel of the 
Bhagavad Gita for the benefit of the human beings of the forthcoming age of 


Kali. Thus, instead of using the word dhartarashtran (sons of Dhritarashtra), he 


uses the word kuriin (descendants of Kuru). Just as a surgeon first gives medicine 
to a patient suffering from a boil, to suppurate it, and then performs surgery to 
remove the diseased part, the Bhagavan is working in the same way to first 


arouse the hidden delusion of Arjun, only to destroy it later. 


capa Us: fae Trae 
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tatrapashyat sthitan parthah pitrin atha pitamahan 
acharyan matulan bhratrin putran pautrdn sakhins tatha 
Shvashuran suhridash chaiva senayor ubhayor api 


tatra—there; apashyat—saw; sthitan—stationed; parthah—Arjun; pitrin—fathers; atha—thereafter; 
pitamahan—grandfathers; dGcharyan—teachers; matulan—maternal uncles; bhratrin—brothers; 
putran—sons; pautran—grandsons; sakhin—friends; tatha—also; shvashuran—fathers-in-law; 
suhyridah—well-wishers; cha—and; eva—indeed; senayoh—armies; ubhayoh—in both armies; api— 
also. 


There, Arjun could see stationed in both armies, his fathers, grandfathers, 
teachers, maternal uncles, brothers, cousins, sons, nephews, grand- 


nephews, friends, fathers-in-law, and well-wishers. 


Tae O Alda: Galore 11.27 11 
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tan samikshya sa kaunteyah sarvan bandhin avasthitan 
kripaya parayavishto vishidann idam abravit 


tan—these; samikshya—on seeing; sah—they; kaunteyah—Arjun, the son of Kunti; sarvan—all; 
bandhiin—telatives; avasthitan—present; kripaya—by compassion; parayad—great; dvishtah— 
overwhelmed; vishidan—deep sorrow; idam—this; abravit—spoke. 


Seeing all his relatives present there, Arjun, the son of Kunti, was 
overwhelmed with compassion, and with deep sorrow, spoke the following 


words. 


The sight of his relatives in the battlefield brought for the first time to Arjun’s 


mind the realization of the consequences of this fratricidal war. The valiant 
warrior who had come for battle, mentally prepared for dispatching his 
enemies to the gates of death, to avenge the wrongs that had been committed 
to the Pandavas, suddenly had a change of heart. Seeing his fellow Kurus 
assembled in the enemy ranks, his heart sank, his intellect became confused, 
his bravery was replaced by cowardice toward his duty, and_ his 
stoutheartedness gave way to softheartedness. Hence, Sanjay calls him as the 
son of Kunti, his mother, referring to the softhearted and nurturing side of his 


nature. 


sit Sars | 
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arjuna uvdcha 
drishtvemam sva-janam krishna yuyutsum samupasthitam 
sidanti mama gatrani mukham cha parishushyati 


arjunah uvacha—Ayjun said; drishtva—on seeing; imam—these; sva-janam—kinsmen; krishna— 
Krishna; yuyutsum—eager to fight; samupasthitam—present; sidanti—quivering; mama—tmny; 
gatrani—limbs; mukham—mouth; cha—and; parishushyati—is drying up. 

Arjun said: O Krishna, seeing my own kinsmen arrayed for battle here and 
intent on killing each other, my limbs are giving way and my mouth is 


drying up. 


Affection can be either a material or a spiritual sentiment. Attachment for one’s 
relatives is a material emotion arising from the bodily concept of life. Thinking 
oneself to be the body, one gets attached to the relatives of the body. This 
attachment is based on ignorance, and drags one further into materialistic 
consciousness. Ultimately, such attachment ends in pain, for with the end of 
the body, the familial relationships end too. On the other hand, the Supreme 
Bhagavan is the Father, Mother, Friend, Master, and Beloved of our Atman. 


Consequently, attachment to him is a spiritual sentiment, at the platform of 


the Atman, which elevates the consciousness and illumines the intellect. Love 
for Bhagavan is oceanic and all-encompassing in its scope, while love for bodily 
relations is narrow and differentiating. Here, Arjun was experiencing material 
attachment, which was drowning his mind in an ocean of gloom, and making 


him tremble at the thought of doing his duty. 
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vepathush cha sharire me roma-harshash cha jadyate 


gandivam sramsate hastat tvak chaiva paridahyate 
na cha shaknomy avasthdtum bhramativa cha me manah 


nimittani cha pashyami viparitani keshava 
na cha Shreyo ’nupashyami hatvad sva-janam Ghave 


vepathuh—shuddering; cha—and; sharire—on the body; me—my; roma-harshah—standing of 
bodily hair on end; cha—also; jayate—is happening; gandivam—Arjun's bow; sramsate—is 
slipping; hastat—from (my) hand; tvak—skin; cha—and; eva—indeed; paridahyate—is burning all 
over; na—not; cha—and; shaknomi—am able; avasthatum—tremain steady; bhramati iva—whirling 
like; cha—and; me—my; manah—mind; nimittani—omens; cha—and; pashyami—lI see; viparitani 
—unisfortune; keshava—Shri Krishna, killer of the Keshi demon; na—not; cha—also; shreyah— 
good; anupashyami—l foresee; hatva—from killing; sva-janam—kinsmen; Ghave—in battle. 


My whole body shudders; my hair is standing on end. My bow, the 
Gandiv, is slipping from my hand, and my skin is burning all over. My 
mind is in quandary and whirling in confusion; I am unable to hold 
myself steady any longer. O Krishna, killer of the Keshi demon, I only see 
omens of misfortune. I do not foresee how any good can come from killing 


my own kinsmen in this battle. 


As Arjun thought of the consequences of the war, he grew worried and sad. 


The same Gandiv bow, the sound of which had terrified powerful enemies, 


began dropping from his hand. His mind was reeling, thinking it was a sin to 
wage the war. In this unsteadiness of mind, he even descended to the level of 
accepting superstitious omens portending disastrous failures and imminent 


consequences. 


A alee fast HM A Ue Walla a 
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na kankshe vijayam krishna na cha radjyam sukhdani cha 
kim no rdjyena govinda kim bhogair jivitena va 


yesham arthe kankshitam no rajyam bhogah sukhdani cha 
ta ime ’vasthita yuddhe pranams tyaktva dhanani cha 


na—nor; kankshe—do I desire; vijayam—victory; krishna—Krishna; na—nor; cha—as well; rajyam 
—kingdom; sukhani—happiness; cha—also; kim—what; nah—to us; rdajyena—by kingdom; 
govinda—Krishna, he who gives pleasure to the senses, he who is fond of cows; kim—what?; 
bhogaih—pleasures; jivitena—life; va—or; yesham—for whose; arthe—sake; kankshitam—coveted 
for; nah—by us; rajyam—kingdom; bhogah—pleasures; sukhani—happiness; cha—also; te—they; 
ime—these; avasthitah—stan; yuddhe—for battle; pranadn—lives; tyaktva—giving up; dhanani— 
wealth; cha—also. 

O Krishna, I do not desire the victory, kingdom, or the happiness accruing 
it. Of what avail will be a kingdom, pleasures, or even life itself, when the 


very persons for whom we covet them, are standing before us for battle? 


Arjun’s confusion arose from the fact that killing itself was considered a sinful 
act; then to kill one’s relatives seemed an even more grossly evil act. Even if he 
did engage in such a heartless act for the sake of the kingdom, Arjun felt that 
victory would not give him eventual happiness. He would be unable to share 
its glory with his friends and relatives, whom he would have to kill to achieve 


this victory. 


Here, Arjun is displaying a lower set of sensibilities, and confusing them for 


noble ones. Indifference to worldly possessions and material prosperity is a 


praiseworthy spiritual virtue, but Arjun is not experiencing spiritual 
sentiments. Rather, his delusion is masquerading as words of compassion. 
Virtuous sentiments bring internal harmony, satisfaction, and the joy of the 
Atman. If Arjun’s compassion was at the transcendental platform, he would 
have been elevated by the sentiment. But his experience is quite to the contrary 
—he is feeling discord in his mind and intellect, dissatisfaction with the task at 
hand, and deep unhappiness within. The effect of the sentiment upon him 


indicates that his compassion is stemming from delusion. 
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acharyah pitarah putras tathaiva cha pitamahah 
matulah shvashurah pautrah shyalah sambandhinas tatha 


etan na hantum ichchhami ghnato ’pi madhusiidana 
api trailokya-rajyasya hetoh kim nu mahi-krite 


acharyah—teachers; pitarah—fathers; putrah—sons; tatha—as well; eva—indeed; cha—also; 
pitamahah—grandfathers; mdatulah—maternal uncles; shvashurah—fathers-in-law; pautrah— 
grandsons; shyalah—brothers-in-law; sambandhinah—kinsmen; tathad—as well; etan—these; na— 
not; hantum—to slay; ichchhami—I wish; ghnatah—killed; api—even though; madhustidana—Shri 
Krishna, killer of the Demon Madhu; api—even though; trai-lokya-rajyasya—dominion over three 
worlds; hetoh—for the sake of; kim nu—what to speak of; mahi-krite—for the earth. 


Teachers, fathers, sons, grandfathers, maternal uncles, grandsons, fathers- 
in-law, grand-nephews, brothers-in-law, and other kinsmen are present 
here, staking their lives and riches. O Madhusudan, I do not wish to slay 
them, even if they attack me. If we kill the sons of Dhritarasthra, O 
Janardan, what satisfaction will we derive from the dominion over the 


three worlds, what to speak of this Earth? 


Dronacharya and Kripacharya were Arjun’s teachers; Bheeshma and Somadatta 


were his grand-uncles; people like Bhurishrava (son of Somdatta) were like his 


father; Purujit, Kuntibhoj, Shalya, and Shakuni were his maternal uncles; the 
hundred sons of Dhritarashtra were his cousin brothers; Lakshman 
(Duryodhan’s son) was like his child. Arjun refers to all the varieties of his 
relatives present on the battlefield. He uses the word api (which means “even 
though”) twice. Firstly, “Why should they wish to kill me, even though I am 
their relative and well-wisher?” Secondly, “Even though they may desire to slay 


me, why should I wish to slay them?” 
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nihatya dhartarashtran nah ka pritih syaj jandrdana 
papam evashrayed asman hatvaitan Gtatayinah 


tasman narha vayam hantum dhartarashtran sa-bandhavan 
sva-janam hi katham hatva sukhinah syama madhava 


nihatya—by killing; dhartardshtran—the sons of Dhritarashtra; nah—our; ka—what; pritih— 
pleasure; syat—will there be; janardana—he who looks after the public, Shri Krishna; papam— 
vices; eva—certainly; Gshrayet—must come upon; asmadn—us; hatva—by killing; etan—all these; 
atatayinah—agegressors; tasmat—hence; na—never; arhah—behoove; vayam—we; hantum—to kill; 
dhartarashtran—the sons of Dhritarashtra; sa-bandhavan—along with friends; sva-janam— 
kinsmen; hi—certainly; katham—how; hatva—by killing; sukhinah—happy; syama—will we 
become; ma@dhava—Shri Krishna, the husband of YogMaya. 

O Maintainer of all living entities, what pleasure will we derive from 
killing the sons of Dhritarasthra? Even though they may be aggressors, sin 
will certainly come upon us if we slay them. Hence, it does not behoove us 
to kill our own cousins, the sons of Dhritarashtra, and friends. O Madhav 


(Krishna), how can we hope to be happy by killing our own kinsmen? 


Having said “even though” twice in the last verse to justify his intention not to 
slay his relatives, Arjun again says, “Even though I were to kill them, what 


pleasure would I derive from such a victory?” 


Fighting and killing is in most situations an ungodly act that brings with it 
feelings of repentance and guilt. The Vedas state that non-violence is a great 
virtue, and except in the extreme cases violence is a sin: ma hinsyat sarva bhiitani 
[v3] “Do not kill any living being.” Here, Arjun does not wish to kill his 
relatives, for he considers it to be a sin. However, the Vasishth Smriti (verse 3.19) 
states that there are six kinds of aggressors against whom we have the right to 
defend ourselves: those who set fire to one’s property, those who poison one’s 
food, those who seek to murder, those who wish to loot wealth, those who 
come to kidnap one’s wife, and those who usurp one’s kingdom. The Manu Smriti 
(8.351) states that if one kills such an aggressor in self-defense, it is not 


considered a sin. 
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yady apy ete na pashyanti lobhopahata-chetasah 
kula-kshaya-kritam dosham mitra-drohe cha patakam 


katham na jneyam asmabhih papdd asman nivartitum 
kula-kshaya-kritam dosham prapashyadbhir janardana 


yadi api—even though; ete—they; na—not; pashyanti—see; lobha—greed; upahata—overpowered; 
chetasah—thoughts; kula-kshaya-kritam—in annihilating their relatives; dosham—fault; mitra-drohe 
—to wreak treachery upon friends; cha—and; patakam—sin; katham—why; na—not; jneyam— 
should be known; asmabhih—we; papat—from sin; asmat—these; nivartitum—to turn away; kula- 
kshaya—killing the kindered; kyitam—done; dosham—crime; prapashyadbhih—who can see; 
Janardana—he who looks after the public, Shri Krishna. 

Their thoughts are overpowered by greed and they see no wrong in 
annihilating their relatives or wreaking treachery upon friends. Yet, O 
Janardan (Krishna), why should we, who can clearly see the crime in 


killing our kindred, not turn away from this sin? 


Although a warrior by occupation, Arjun abhorred unnecessary violence. An 


incident at the end of the battle of Mahabharat reveals this side of his 
character. The hundred Kauravas had been killed, but in revenge, 
Ashwatthama, son of Dronacharya, crept into the Pandava camp at night and 
killed the five sons of Draupadi while they were sleeping. Arjun caught 
Ashwatthama, tied him like an animal, and brought him to the feet of 
Draupadi, who was crying. However, being soft-hearted and forgiving, she said 
that because Ashwatthama was the son of their Guru, Dronacharya, he should 
be forgiven. Bheem, on the other hand, wanted Ashwatthama to be killed 
immediately. In a dilemma, Arjun looked for a solution toward Shri Krishna, 
who said, “A respect-worthy Brahmin must be forgiven even if he may have 
temporarily fallen from virtue. But a person who approaches to kill with a 
lethal weapon must certainly be punished.” Arjun understood Shri Krishna's 
equivocal instructions. He did not kill Ashwatthama; instead he cut the 
Brahmin tuft behind his head, removed the jewel from his forehead, and 
expelled him from the camp. So, Arjun’s very nature is to shun violence 
wherever possible. In this particular situation, he says that he knows it is 
improper to kill kindred and elders: 
ritvikpurohitacharyair mdtulatithisanShritaih 


bdlavriddhaturair vaidyair jnatisambandhibandhavaih 
(Manu Smriti 4.179) [v4] 


“One should not quarrel with the Brahmin who performs the fire sacrifice, the 
family priest, teacher, maternal uncle, guest, those who are dependent upon 
one, children, elders, and relatives.” Arjun thus concluded that being 
overpowered by greed, the Kauravas might have deviated from propriety and 
had lost their discrimination, but why should he, who did not have any sinful 


motive, engage in such an abominable act? 


Hag Waa Heat: VATA: | 
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kula-kshaye pranashyanti kula-dharmah sanatanah 
dharme nashte kulam kritsnam adharmo ’bhibhavaty uta 


kula-kshaye—in the destruction of a dynasty; pranashyanti—are vanquished; kula-dharmah—family 
traditions; sanatanah—etemal; dharme—teligion; nashte—is destroyed; kulam—family; kritsnam— 
the whole; adharmah—rreligion; abhibhavati—overcome; uta—indeed. 


When a dynasty is destroyed, its traditions get vanquished, and the rest of 


the family becomes involved in irreligion. 


Families have age-old traditions and time-honored customs, in accordance 
with which, elders in the family pass on noble values and ideals to their next 
generation. These traditions help family members follow human values and 
religious propriety. If the elders die prematurely, their succeeding generations 
become bereft of family guidance and training. Arjun points this out by saying 
that when dynasties get destroyed, their traditions die with them, and the 
remaining members of the family develop irreligious and wanton habits, 
thereby losing their chance for spiritual emancipation. Thus according to him, 


the elders of the family should never be slain. 
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adharmabhibhavat krishna pradushyanti kula-striyah 
strishu dushtasu varshneya jdyate varna-sankarah 


adharma—religion; abhibhavat—preponderance; krishna—Shri Krishna; pradushyanti—become 
immoral; kula-strivah—women of the family; strishu—of women; dushtasu—becme immoral; 
varshneya—descendant of Vrishni; jayate—are born; varna-sankarah—unwanted progeny. 


With the preponderance of vice, O Krishna, the women of the family 
become immoral; and from the immorality of women, O descendent of 


Vrishni, unwanted progeny are born. 


The Vedic civilization accorded a very high place in society to women, and laid 
great importance on the need for women to be virtuous. Hence, the Manu 


Smriti States: yatra naryas tu pujyante ramante tatra devatah (3.56) [v5] “Wherever 


women lead chaste and virtuous lives, and for their purity they are worshipped 
by the rest of society, there the celestial deities become joyous.” However, when 
women become immoral, then irresponsible men take advantage by indulging 


in adultery, and thus unwanted children are born. 
UA Rad Ha HAT | 
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sankaro narakayaiva kula-ghnandm kulasya cha 
patanti pitaro hy esham lupta-pindodaka-kriyah 


sankarah—unwanted children; narakaya—hellish; eva—indeed; kula-ghnanam—for those who 
destroy the family; kulasya—of the family; and—also; patanti—fall; pitarah—ancestors; hi—verily; 
esham—their; lupta—deprived of; pindodaka-krivyah—performances of sacrifical offereings. 


An increase in unwanted children results in hellish life both for the family 
and for those who destroy the family. Deprived of the sacrificial offerings, 


the ancestors of such corrupt families also fall. 
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doshair etaih kula-ghndnam varna-sankara-karakaih 
utsadyante jati-dharmah kula-dharmash cha shashvatah 


doshaih—through evil deeds; etaih—these; kula-ghnanam—of those who destroy the family; varna- 
sankara—unwanted progeny; karakaih—causing; utsadyante—are ruined; jati-dharmah—social and 
family welfare activities; kula-dharmah—family traditions; cha—and; shashvatah—eternal. 


Through the evil deeds of those who destroy the family tradition and thus 
give rise to unwanted progeny, a variety of social and family welfare 


activities are ruined. 


SOAR TAROT SATS 
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utsanna-kula-dharmanam manushydanam jandrdana 
narake 'niyatam vaso bhavatityanushushruma 


utsanna—destroyed; kula-dharmanam—whose family traditions; manushyanam—of such human 


beings; janardana—he who looks after the public, Shri Krishna; narake—in hell; anivatam— 
indefinite; vasah—dwell; bhavati—is; iti—thus; anushushruma—l have heard from the learned. 


O Janardan (Krishna), I have heard from the learned that those who 


destroy family traditions dwell in Naraka for an indefinite period of time. 
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aho bata mahat papam kartum vyavasita vayam 
yad rajya-sukha-lobhena hantum sva-janam udyatah 


yadi mam apratikaram ashastram shastra-pdnayah 
dhartarashtra rane hanyus tan me kshemataram bhavet 


aho—alas; bata—how; mahat—great; pdadpam—sins; kartum—to perform; vyavasitah—have 
decided; vayam—we; vat—because; rajya-sukha-lobhena—driven by the desire for kingly pleasure; 
hantum—to kill; sva-janam—kinsmen; udyatah—intending; yadi—if; mam—me; apratikaram— 
unresisting; ashastram—unarmed; shastra-padnayah—those with weapons in hand; dhartarashtrah— 
the sons of Dhritarashtra; rane—on the battlefield; Aanyuh—shall kill; tat—that; me—to me; 
Kkshema-taram—better; bhavet—would be. 


Alas! How strange it is that we have set our mind to perform this great sin. 
Driven by the desire for kingly pleasures, we are intent on killing our own 
kinsmen. It will be better if, with weapons in hand, the sons of 


Dhritarashtra kill me unarmed and unresisting on the battlefield. 


Arjun mentioned a number of evils that would come from the impending 
battle, but he was not able to see that evil would actually prevail if these 
wicked people were allowed to thrive in society. He uses the word aho to 
express surprise. The word bata means “horrible results”. Arjun is saying, “How 
surprising it is that we have decided to commit sin by engaging in this war, 


even though we know of its horrifying consequences.” 


As often happens, people are unable to see their own mistakes and instead 


attribute them to situations and to others. Similarly, Arjun felt that the sons of 
Dhritarashtra were motivated by greed, but he could not see that his 
outpouring of compassion was not a transcendental sentiment, but 
materialistic infatuation based on the ignorance of being the body. The 
problem with all of Arjun’s arguments was that he was using them to justify his 
delusion that had been created from his bodily attachment, weakness of heart, 
and dereliction of duty. Shri Krishna explains the reasons why Arjun’s 


arguments were defective in subsequent chapters. 
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sanjaya uvacha 
evam uktvarjunah sankhye rathopastha updavishat 
visrijya sa-sharam chapam shoka-samvigna-manasah 


sanjayah uvacha—Sanjay said; evam uktva—speaking thus; arjunah—Arjun; sankhye—in the 
battlefield; ratha upasthe—on the chariot; updavishat—sat; visrijya—casting aside; sa-sharam— 
along with arrows; chapam—the bow; shoka—with grief; samvigna—distressed; manasah—1mind. 

Sanjay said: Speaking thus, Arjun cast aside his bow and arrows, and sank 
into the seat of his chariot, his mind in distress and overwhelmed with 


grief. 


Often while speaking, a person gets carried away by the sentiments, and so 
Arjun’s despondency, which he began expressing in verse 1.28, has now 
reached a climax. He has given up the struggle to engage in his dharmic duty in 
desperate resignation, which is entirely opposite to the state of self-surrender to 
Bhagavan in knowledge and devotion. It is appropriate to clarify at this point 
that Arjun was not a novice bereft of spiritual knowledge. He had been to the 
celestial abodes and had received instructions from his father Indra, the king of 
Swarga Loka. In fact, he was Nar in his past life and hence situated in 


transcendental knowledge (Nar-Narayan were twin descensions, where Nar was 


a perfected Atman and Narayan was the Supreme Bhagavan). The proof of this 
was the fact that before the battle of Mahabharat, Arjun chose Shri Krishna on 
his side, leaving the entire Yadu army for Duryodhan. He possessed the firm 
conviction that if the Bhagavan was on his side he would never lose. However, 
Shri Krishna desired to speak the message of the Bhagavad Gita for the benefit 
of posterity, and so at the opportune moment he deliberately created confusion 


in Arjun’s mind. 





Chapter 2 


Sankhya Yog ~ ARAN: 


The Yog of Analytical Knowledge 


In this chapter, Arjun reiterates his utter inability to cope with the situation he 
finds himself in, and refuses to perform his duty in the impending battle. He 
then formally asks Shri Krishna to be his spiritual teacher, and beseeches him 
for guidance on the proper path of action in the situation he finds himself in. 
The Supreme Bhagavan begins imparting him divine knowledge by teaching 
him about the immortal nature of the self; which is not destroyed when the 
body is destroyed. It merely changes bodies from lifetime to lifetime, just as a 
person puts on new garments and discards the old ones. Shri Krishna then 
moves on to the topic of social responsibilities. He reminds Arjun of his duty 
as a warrior, which is to fight for upholding righteousness. He explains that the 
performance of one’s social duty is a virtuous act that will open to him the 
stairway to the celestial abodes, while dereliction of duty will only bring him 


humiliation and infamy. 


Having motivated Arjun from the mundane level, Shri Krishna moves deeper 
into the science of work. He asks Arjun to work without attachment to the 
fruits of his actions. He terms the science of working without desire for 


rewards as buddhi yog, or yog of the intellect. The intellect must be used to 


restrain the mental yearning for the rewards of work. By acting in such 
consciousness, bondage-creating karmas will be transformed into bondage- 


breaking karmas, and Arjun will attain the state beyond sorrows. 


Arjun enquires about the symptoms of those who are situated in divine 
consciousness. In response, Shri Krishna describes how persons situated in 
transcendence are free from attachment, fear, and anger; they are equipoised 
and undisturbed in all situations; their senses are subdued; and their minds are 
ever absorbed in Bhagavan. He also gives a step-by-step explanation of how the 
afflictions of the mind—lust, anger, greed, etc.—develop, and how they may 


be eradicated. 
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sanjaya uvacha 
tam tatha kripayavishtamashru pirnadkulekshanam 
vishidantamidam vakyam uvacha madhustidanah 


sanjayah uvacha—Sanjay said; tam—to him (Arjun); tatha—thus; kripaya—with pity; avishtam— 
overwhelmed; ashru-purna—full of tears; akula—distressed; tkshanam—eyes; vishidantam—grief- 
stricken; idam—these; vakyam—words; uvacha—said; madhusudanah—Shri Krishn, slayer of the 
Madhu demon. 


Sanjay said: Seeing Arjun overwhelmed with pity, his mind grief-stricken, 
and his eyes full of tears, Shri Krishna spoke the following words. 


To describe Arjun’s feelings, Sanjay uses the word sripaya, meaning pity or 
compassion. This compassion is of two kinds. One is the divine compassion 
that Bhagavan and the Saints feel toward the Atman(s) in the material realm, 
on seeing their suffering in separation to Bhagavan. The other is the material 
compassion that we feel upon seeing the bodily distress of others. Material 
compassion is a noble sentiment that is not perfectly directed. It is like being 


obsessed with the health of the car while the driver sitting within is famished 


for food. Arjun is experiencing this second kind of sentiment. He is 
overwhelmed with material pity toward his enemies gathered for battle. The 
fact that Arjun is overcome by grief and despair shows that he is himself in dire 
need of compassion. Therefore, the idea of his being merciful upon others is 


meaningless. 


In this verse, Shri Krishna is addressed as “Madhusudan.” He had slayed the 
Demon Madhu, and hence gotten the name Madhusudan, or “slayer of the 
Madhu demon.” Here, he is about to slay the Demon of doubt that has arisen 


in Arjun’s mind and is preventing him from discharging his duty. 


Shri bhagavan uvdcha 
kutastva kashmalamidam vishame samupasthitam 
anarya-jushtamaswargyam akirti-karam arjuna 


Shri-bhagavan uvacha—Bhagavan Krishna said; kutah—wherefrom; tva—to you; kashmalam— 
delusion; idam—this; vishame—in this hour of peril; samupasthitam—overcome; andrya—crude 
person; jushtam—practiced; aswargyam—which does not lead to the higher abodes; akirti-karam— 
leading to disgrace; arjuna—Arjun. 

Bhagavan Krishna said: My dear Arjun, how has this delusion overcome 
you in this hour of peril? It is not befitting an honorable person. It leads 


not to the higher abodes, but to disgrace. 


The word 4rya in our sacred books does not refer to any race or ethnic group. 
The Manu Smriti defines an Aryan as a highly evolved and cultured person. 
“Aryan” connotes goodness, like the term “perfect gentleman.” The aim of the 
Vedic scriptures is to induce humans to become Aryans in all respects. Shri 
Krishna finds Arjun’s present condition in conflict with that ideal, and so 
reprimands him by calling attention to his confusion in how to live up to this 


ideal state of being under the current circumstances. 


The Bhagavad Gita, or “Song of God,” effectively begins from here because 
Shri Krishna, who was quiet until now, starts speaking in this verse. The 
Supreme Bhagavan first begins by inducing in Arjun a hunger for knowledge. 
He does this by pointing out that his state of confusion is dishonorable and 
inappropriate for virtuous persons. He then goes on to remind Arjun of the 
consequences of delusion, which are pain, infamy, failure in life, and 


degradation of the Atman. 


Rather than comforting him, Shri Krishna is making Arjun uncomfortable 
about his current state. We all feel uncomfortable when we are confused 
because it is not the natural condition of the Atman. That feeling of 
discontentment, if properly channeled, can become a powerful impetus to 
search for true knowledge. The suitable resolution of doubt helps a person 
acquire a deeper understanding than before. Thus, Bhagavan sometimes 
deliberately puts a person in turmoil, so that he or she may be forced to search 
for knowledge to remove the confusion. And when the doubt is finally 


resolved, that person reaches a higher level of understanding. 
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klaibyam ma sma gamah partha naitat tvayyupapadyate 
kshudram hridaya-daurbalyam tyaktvottishtha parantapa 


klaibyam—unmanliness; ma sma—do not; gamah—yield to; partha—Arjun, the son of Pritha; na— 
not; etat—this; tvayi—to you; wupapadyate—befitting; kshudram—petty; hridaya—heart; 
daurbalyam—weakness; tyaktva—giving up; uttishtha—arise; param-tapa—conqueror of enemies. 


O Parth, it does not befit you to yield to this unmanliness. Give up such 


petty weakness of heart and arise, O vanquisher of enemies. 


Successfully treading the path of enlightenment requires high spirits and 
morale. One needs to be optimistic, enthusiastic, and energetic to overcome 


the negativities of the material mind, such as sloth, the rut of habit, ignorance, 


and attachment. Shri Krishna is a_ skillful teacher, and thus having 
reprimanded Arjun, he now enhances Arjun’s internal strength to tackle the 


situation by encouraging him. 


By addressing Arjun as the son of Pritha (another name for Kunti), Shri 
Krishna invokes him to remember his mother Kunti. She had worshipped 
Indra, the chief of the celestial deities, and with his blessings Arjun was born. 
Hence, he was endowed with extraordinary might and valor, similar to that of 
Indra. Shri Krishna is reminding him of this, encouraging him not to yield to 
this impotence, which does not befit his illustrious parentage. Again, he 
addresses Arjun as Parantapa, or conqueror of enemies, indicating to him to 
vanquish the enemy that has arisen within him, namely, the desire for 


dereliction of his dutiful action as a Kshatriya, or warrior class prince. 


Shri Krishna goes on to explain that the way he is feeling is neither moral duty 
nor true compassion; rather, it is lamentation and delusion. It has its roots in 
weakness of mind. If his behavior was truly based on wisdom and mercy, then 


he would experience neither confusion nor grief. 
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arjuna uvdcha 
katham bhishmam aham sankhye dronam cha madhustidana 
ishubhih pratiyotsyami pujarhavari-siidana 


arjunah uvacha—Aryjun said; katham—how; bhishmam—Bheeshma; aham—I; sankhye—in battle; 
dronam—Dronacharya; cha—and; madhu-stidana—Shri Krishn, slayer of the Madhu demon; 
ishubhih—with arrows; prativotsyvami—shall I shoot; piija-arhau—worthy of worship; ari-siidana— 
destroyer of enemies. 

Arjun said: O Madhusudan, how can I shoot arrows in battle on men like 
Bheeshma and Dronacharya, who are worthy of my worship, O destroyer 


of enemies? 


In response to Shri Krishna's call for action, Arjun presents his confusion. He 
states that Bheeshma and Dronacharya are worthy of his respect and adoration. 
Bheeshma was the embodiment of chastity, and remained a lifelong celibate to 
fulfill the vow he had made to his father. Arjun’s military preceptor, 
Dronacharya, was a genius in the science of warfare, and it was from him that 
Arjun mastered the art of archery. Kripacharya was another respectable person 
on the other side, whom Arjun had always held in veneration. To treat these 
men of high merit as enemies now seemed abominable to the noble-minded 
Arjun. If even arguing with these venerable elders was improper, then how 
could he ever think of attacking them with weapons? His statement thus 
implies, “O Krishna, please do not doubt my courage. I am prepared to fight. 
But from the perspective of moral duty, my duty is to respect my teachers and 


to show compassion to the sons of Dhritarashtra.” 
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gurunahatva hi mahadnubhavan 
Shreyo bhoktum bhaikshyamapiha loke 
hatvartha-kamamstu guriinihaiva 

bhunjiya bhogan rudhira-pradigdhan 
gurtin—teachers; ahatva—not killing; hi—certainly; mahda-anubhavan—noble elders; shreyah— 
better; bhoktum—to enjoy life; bhaikshvam—by begging; api—even; iha loke—in this world; hatva 
—killing; artha—gain; kaman—desiring; tu—but; guriin—noble elders; iha—in this world; eva— 
certainly; bhurjiya—enjoy; bhogan—pleasures; rudhira—blood; pradigdhan—tainted with. 


It would be better to live in this world by begging, than to enjoy life by 
killing these noble elders, who are my teachers. If we kill them, the wealth 


and pleasures we enjoy will be tainted with blood. 


It could be argued that Arjun needed to fight and win the kingdom to 


maintain his livelihood. But, Arjun refutes that line of thought here. He says 
that he would prefer to live by begging than commit this heinous crime. He 
further believes that if he does indulge in this heinous act of fighting the war 
and kills his elders and relatives, his conscience will not allow him to enjoy any 


of the fruits of his action in this world, such as riches and power. 


Shakespeare’s play Macbeth carries a telling example of a person not being able 
to enjoy even the natural state of sleep due to guilty conscience, let alone enjoy 
any wealth and power that comes along by immoral conduct. Macbeth was a 
nobleman of Scotland. Once while travelling, the king of Scotland came to rest 
the night at his house. Macbeth’s wife incited him to murder the king and 
usurp his throne. Macbeth got swayed by her advice and assassinated the king, 
and thereafter, he and Lady Macbeth were crowned as the king and queen of 
Scotland. However, for years after that, Macbeth would be found walking in 
his palace, fully awake at night. The author writes, “Macbeth hath killed sleep, 
and so Macbeth shall sleep no more.” The queen would be found repeatedly 
washing her hands, as if to remove imaginary blood stains. In this verse, Arjun 
commiserates that, if he did kill these noble elders, tainted with their blood, 
his conscience would not let him enjoy all the royal benefits of ruling the 


kingdom. 
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yaneva hatva na jijivishamas 
te ‘vasthitah pramukhe dhartarashtrah 
na—not; cha—and; etat—this; vidmah—we know; katarat—which;,; nah—for us; gariyah—is 
preferable; yat va—whether; javema—we may conquer; yadi—if; va—or; nah—us; jayeyuh—they 
may conquer; yan—whom; eva—certainly; hatva—after killing; na—not; jijivishamah—we desire to 


live; te—they; avasthitah—are standing; pramukhe—before us; dhartaradshtrah—the sons of 
Dhritarashtra. 


We do not even know which result of this war is preferable for us— 
conquering them or being conquered by them. Even after killing them we 
will not desire to live. Yet they have taken the side of Dhritarasthra, and 
now stand before us on the battlefield. 


When evaluating the most suitable course of action, one considers various 
alternatives and their consequences. Arjun was debating whether it would be 
desirable to defeat the Kauravas or to be defeated by them. Both alternatives 
seemed like defeat, for if he did win the war by slaying the Kauravas, he would 


have no further desire to live. 


However, the fact was that Bheeshma, Dronacharya, Kripacharya, etc. had 
acted ignobly by taking the side of the unrighteous Kauravas. The word 
arthakam has been used for them, implying, “attached to wealth and position,” 
they had taken the side of the wicked Duryodhan. So, killing them in the war 
was a natural consequence. In fact, after the war, Bheeshma himself admitted 


that a teacher who acts ignobly is fit to be abandoned. 


Here, special mention needs to be made of Bheeshma. According to the 
Shrimad Bhagavatam (verse 9.22.19), he was a great devotee of Shri Krishna. 
He was a master of his senses, and an icon of chivalry and generosity. He was a 
knower of the Absolute Truth, and had vowed to always speak the truth in his 
life. Even death could only come to him when he chose to accept it. For 
various reasons, he is enumerated amongst the twelve great personalities, or 


Mahajans, mentioned in the Bhagavatam: 


swayambhiur naradah shambhuh kumarah kapilo manuh 
prahlado janako bhishmo balir vaiydsakir vayam (6.3.20) [v1] 


“These are the twelve great knowers of religious principles—the first-born 


Brahma, Sage Narad, Bhagavan Shiv, the four Kumars, Bhagavan Kapil (son of 


Devahuti), Svayambhuva Manu, Prahlad Maharaj, Janak Maharaj, Grandfather 
Bheeshma, Bali Maharaj, Shukadev Muni, and Ved Vyas.” 


Hence, Bheeshma was an enlightened Atman, whose actions could never be 
against the principles of dharma. However, his profound character was beyond 
mundane reasoning. Even though he fought on the side of the Kauravas, he 
said to Yudhishthir (the eldest of the Pandava brothers) before the war, “I am 
obliged to combat on the side of unrighteousness, but I give you the boon that 
you will be victorious.” Bheeshma knew that the righteous Pandavas, who had 
the Supreme Bhagavan Shri Krishna on their side, could never lose. By taking 
the side of adharma (unrighteousness), he showed that even the biggest forces on 
Swarga and earth could not make unholiness win in this holy war. He thus 
offered the biggest sacrifice of laying down his life, to assist the divine pastimes 


of Bhagavan Krishna. 


Shri Krishna was well aware of Bheeshma’s deep devotion toward him, despite 
his fighting from the side of the Kauravas. That is why he upheld Bheeshma’s 
vow by breaking his own. Bheeshma resolved on a particular day during the 
war, that before sunset on the next day, he would either kill Arjun, the 
foremost Pandava warrior, or else to save him, Shri Krishna would have to 
break his own vow of not lifting weapons in the battle of Mahabharat. Poets 
describe the vow that Bheeshma made: 
aju jo harihin na shastra gahaiin, 
tau lajahun ganga janani ko shantanu suta na kahaun 
(Saint Tulsidas) [v2] 


“If I do not make the Supreme Bhagavan Shri Krishna lift weapons, then I will 
shame my mother Ganga, and I am not the son of King Shantanu.” Bheeshma 
fought so valiantly that Arjun’s chariot was shattered, and he was stranded on 
the ground. At that stage, Shri Krishna lifted the chariot wheel and came 


forward to prevent Bheeshma from killing Arjun. Bheeshma saw the Bhagavan 


with the chariot wheel in his hand as a weapon, and broke into a big smile. He 
understood that Bhaktavatsala Bhagavan (Bhagavan who gives pleasure to his 


devotees) had broken his own vow to honor the vow of his devotee. 


In fact, Bheeshma’s devotion to Bhagavan Krishna had a very rasik (full of 
sweetness) flavor to it. He used to meditate on Shri Krishna's pastimes in 
Vrindavan. There, in the evening when the Bhagavan would return to the 
village after grazing the cows in the forest, the dust raised from the hooves of 
the cows would deck his charming face, increasing its beauty and sweetness. 
During the battle of Mahabharat, the dust raised from the hooves of the horses 
too added to Shri Krishna’s beauty, and he loved having darshan (divine vision) 


of his Bhagavan there. 


In the last stage of his life, as he lay for six months on the bed of arrows, he 
meditated on that very vision of Bhagavan, offering the following prayer to 
Him: 

yudhi turaga-rajo-vidhiimra-vishvak-kacha-lulita-shramavary-alankyitasye 


mama nishita-sharair vibhidyamana-tvachi vilasat-kavache stu krishna Gtma 
(Bhagavatam 1.9.34) [v3] 


“On the battlefield, Bhagavan Krishna’s flowing hair was covered with white 
dust raised by the hooves of the horses, and his face was covered with sweat 
beads because of his physical effort in driving the chariot. These were like 
ornaments enhancing the beauty of my Bhagavan; and the wounds dealt by my 


sharp arrows further intensified the decorations. Let my mind meditate unto 
that Shri Krishna.” 


Bhagavan Krishna reciprocated his loving devotion by himself coming to meet 
Bheeshma on his deathbed of arrows, and with the darshan of Bhagavan in front 


of him, Bheeshma, the great mahajan, left his body, of his own volition. 
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karpanya-doshopahata-svabhavah 
prichchhami tvam dharma-sammidha-chetah 
yach-chhreyah syannishchitam brihi tanme 
Shishyaste *ham shadhi mam tvam prapannam 


karpanya-dosha—the flaw of cowardice; upahata—besieged; sva-bhavah—nature; prichchhami—I 
am asking; tvam—to you; dharma—duty; sammidha—confused; chetah—in heart; yat—what; 
Shreyah—best; syat—may be; nishchitam—decisively; bruhi—tell; tat—that; me—to me; shishyah 
—disciple; te—your; aham—lI; shadhi—please instruct, mam—me; tvam—unto you; prapannam— 
surrendered. 

I am confused about my duty, and am besieged with anxiety and 
faintheartedness. I am your disciple, and am surrendered to you. Please 


instruct me for certain what is best for me. 


This is a great moment in the Bhagavad Gita, when for the first time Arjun, 
who is Shri Krishna’s friend and cousin, requests him to be his Guru. Arjun 
pleads to Shri Krishna that he has been overpowered by karpanya dosh, or the 
flaw of cowardice in behavior, and so he requests the Bhagavan to become his 


Guru and instruct him about the path of auspiciousness. 


All the Vedic scriptures declare in unison that it is through the medium of a 


Spiritual Master that we receive divine knowledge for our eternal welfare: 


(Mundakopanishad 1.2.12) [v4] 


“To know the Absolute Truth, approach a Guru who is both a knower of the 


scriptures and is practically situated on the platform of Brahman-realization.” 


Shdabde pare cha nishndtam brahmany upashamashrayam 
(Bhagavatam 11.3.21) [v5] 


“Seekers of the Truth should surrender themselves to a Spiritual Master who 
has understood the conclusion of the scriptures and taken complete shelter of 


Bhagavan, leaving aside all material considerations.” 


The Ramayana states: 
guru binu bhava nidhi tarai na kot, jaun biranchi sankara sama hoi. [v6] 


“Not even the most elevated of spiritual aspirants can cross over the material 
ocean without the grace of the Guru.” Shri Krishna states this himself in the 
Bhagavad Gita in verse 4.34: “Learn the truth by approaching a spiritual 
master. Inquire from him with reverence and render service unto him. Such an 
enlightened Saint can impart knowledge unto you because he has seen the 


truth.” 


To Demonstrate the need for accepting a Guru to gain knowledge, Shri 
Krishna himself took this step. In his youth, he went to the hermitage of 
Sandipani Muni to learn sixty-four sciences from him. His classmate, Sudama, 


remarked regarding this: 


yasya chchhando Mayam brahma deha Gvapanam vibho 
Shreyasam tasya gurushu vaso tyanta vidambanam 
(Bhagavatam 10.80.45) [v7] 


“O Shri Krishna, the Vedas are like your body, manifested from the knowledge 
that you possess (hence, what requirement do you have for making a Guru). 
Yet, you too pretend you need to learn from a Guru; this is only your divine 
leela (pastime).” Shri Krishna is in fact the first Guru of the world, because he is 
the Guru of Brahma, the first-born in this material world. He performed this 
leela for our benefit, to teach by his example that we Atman(s), who are under 
the influence of Maya, will need a Guru to dispel our ignorance. In this verse, 
Arjun takes the step of surrendering to Shri Krishna as his disciple, and 


requests his Guru to enlighten him regarding the proper course of action. 


a fe woverta wares 
Paha aT 
HAA YOTAaAG Ag 
Tet Groat area 118 


na hi prapashyami mamapanudyad 
yach-chhokam uchchhoshanam-indriyanam 
avdpya bhiimav-asapatnamriddham 
rdjyam suranamapi chadhipatyam 


na—not; hi—certainly; prapashyami—I see; mama—my; apanudyat—drive away; yat—which; 
Shokam—anguish; uchchhoshanam—is drying up; indriyanadm—of the senses; avapya—after 
achieving; bhiamau—on the earth; asapatnam—unrivalled; riddham—prosperous; rdadjyam— 
kingdom; suranadm—like the celestial deities; api—even; cha—also; adhipatvam—sovereignty. 

I can find no means of driving away this anguish that is drying up my 
senses. Even if I win a prosperous and unrivalled kingdom on the earth, or 
gain sovereignty like the celestial deities, I will be unable to dispel this 


grief. 


When we are swamped in misery, the intellect keeps analyzing the cause of 
misery, and when it is able to think no further, then dejection sets in. Since 
Arjun’s problems are looming bigger than his feeble intellectual abilities, his 
material knowledge is insufficient in saving him from the ocean of grief that he 
finds himself in. Having accepted Shri Krishna as his Guru, Arjun now pours 


out his heart to him, to reveal his pitiable state. 


Arjun’s situation is not unique. This is invariably the situation we sometimes 
find ourselves in as we go through the journey of life. We want happiness, but 
we experience misery; we desire knowledge, but are unable to lift the cloud of 
ignorance; we crave perfect love, but repeatedly meet with disappointment. 
Our college degrees, acquired knowledge, and mundane scholarships do not 
provide solutions to these perplexities of life. We need divine knowledge to 


solve the puzzle of life. That treasure chest of divine knowledge is opened when 


we find a true Guru, one who is situated in transcendence, provided we have 


the humility to learn from him. Such is the path Arjun has decided to take. 
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sanjaya uvacha 
evam-uktva hrishikesham gudakeshah parantapa 
na yotsya iti govindam uktva tiishnim babhiva ha 


sanjayah uvacha—Sanyjay said; evam—thus; uktva—having spoken; hrishtkesham—to Shri Krishna, 
the master of the mind and senses; gudakeshah—Arjun, the conquerer of sleep; parantapah—Arjun, 
the chastiser of the enemies; na yotsye—I shall not fight; iti—thus; govindam—Krishna, the giver of 
pleasure to the senses; uktva—having addressed; tushnim—silent; babhiiva—became ha—he 
became. 


Sanjay said: Having thus spoken, Gudakesh, that chastiser of enemies, 
addressed Hrishikesh: “Govind, I shall not fight,” and became silent. 


The sagacious Sanjay, in his narration to Dhritarasthra, uses very apt names for 
the personalities he refers to. Here, Arjun is called Gudakesh, or “conqueror of 
sleep.” The power of sleep is such that sooner or later, all living beings succumb 
to it. But with his determination, Arjun had disciplined himself in such a way 
that sleep would come to him only when he permitted it, and only for the 
amount of time he chose. By using the name Gudakesh for Arjun, Sanjay is 
subtly hinting to Dhritarasthra, “Just as this “hero amongst men” conquered 


sleep, so too will he conquer his despondency.” 


And the word he uses for Shri Krishna is Hrishikesh, or “master of the mind and 
senses.” The subtle hint here is that he who is the master of his senses will 


definitely ensure that the events are properly managed. 


ayaa eth: Veatad UN | 
rare vaies fasted Ga: 111001 


tam-uvacha hrishikeshah prahasanniva bharata 


senayorubhayor-madhye vishidantam-idam vachah 


tam—to him; uvacha—said; hrishikeshah—Shni Krishna, the master of mind and senses; prahasan— 
smilingly; iva—as if; bharata—Dhritarashtra, descendant of Bharat; senayoh—of the armies; 
ubhayoh—of both; madhye—in the midst of; vishidantam—to the grief-stricken; idam—this; vachah 
—words. 


O Dhritarashtra, thereafter, in the midst of both the armies, Shri Krishna 
smilingly spoke the following words to the grief-stricken Arjun. 


In sharp contrast to Arjun’s words of lamentation, Shri Krishna smiled, 
displaying that the situation was not making him despair; rather he was 
perfectly happy with it. Such is the equanimous attitude exhibited by someone 


with knowledge in all situations. 


With our incomplete understanding, we find faults with the situations we are 
in—we complain and grumble about them, wish to run away from them, and 
hold them responsible for our misery. But the enlightened Atman(s) inform us 
that the world created by Bhagavan is perfect in every way, and both good and 
bad situations come to us for a divine purpose. They are all arranged for our 
spiritual evolution, to push us upward in our journey toward perfection. Those 
who understand this secret are never disturbed in difficult circumstances, 


facing them with serenity and tranquility. 


“The snowflakes fall slowly to the ground, each flake in its proper place” is a 
famous Taoist expression. It beautifully expresses the inherent perfection in the 
design of the world and the macro events taking place in it, even though we are 


not able to perceive it from our material perspective. 


The Chhandogya Upanishad explains why earthquakes, hurricanes, cyclones, floods, 
and typhoons are created in the world by Bhagavan, as a part of the grand 
scheme of things. It states that Bhagavan deliberately creates difficult situations 
to prevent people from slowing down in their journey of spiritual progress. 


When people become complacent, a natural calamity comes along, forcing the 


Atman(s) to strain their abilities to cope with it, which ensures their progress. 
However, it must be noted that the progress being talked about here is not the 
external increase of material luxuries, but the internal unfoldment of the 


glorious divinity of the Atman over a continuum of lifetimes. 
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Shri bhagavan uvdcha 
ashochyan-anvashochas-tvam prajnd-vadansh cha bhashase 
gatastn-agatastinsh-cha ndnushochanti panditah 


Shri-bhagavan uvacha—Bhagavan Krishna said; ashochyan—not worthy of grief; anvashochah—are 
mourning; tvam—you; prajnd-vadan—words of wisdom; cha—and; bhashase—speaking; gata asin 
—the dead; agata astin—the living; cha—and; na—never; anushochanti—lament; panditah—the 
wise. 

Bhagavan Krishna said: While you speak words of wisdom, you are 
mourning for that which is not worthy of grief. The wise lament neither 


for the living nor for the dead. 


Starting with this verse, Shri Krishna initiates his discourse with a dramatic 
opening statement. Arjun is lamenting, for what he feels are very valid reasons. 
But, rather than commiserating with him, Shri Krishna takes the wind out of 
his arguments. He says, “Arjun, though you may feel you are speaking words of 
wisdom, you are actually speaking and acting out of ignorance. No possible 
reason justifies lamentation. The Pundits—those who are wise—never lament, 
neither for the living nor for the dead. Hence the grief you visualize in killing 


your relatives is illusory, and it proves that you are not a Pundit.” 


One does not need to go far into the Gita to find a wise person above 
lamentation, for Grandsire Bheeshma himself was the perfect example. He was 
a sage who had fathomed the mysteries of life and death, and risen above the 


dualities of circumstances. Serene in any eventuality, he had even consented to 


taking the side of the wicked, if it served the Bhagavan. He thus Demonstrated 
that those who are surrendered to Bhagavan simply do their duty in all 
situations, without being affected by outcomes. Such persons never lament 


because they accept all circumstances as Bhagavan’s grace. 
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na tvevaham jatu nasam na tvam neme janddhipah 
na chaiva na bhavishyamah sarve vayamatah param 


na—never; tu—however; eva—certainly; aham—l; jatu—at any time; na—nor; Gsam—exist; na— 
nor; tvam—you; NA—nor; ime—these; jana-adhipah—xings; na—never; cha—also; eva— 
indeed; na bhavishyamah—shall not exist; sarve vayam—all of us; atah—from now; param—after. 


Never was there a time when I did not exist, nor you, nor all these kings; 


nor in the future shall any of us cease to be. 


On the gate of the temple of Apollo at Delphi are inscribed the words, Gnothi 
Seuton, or “Know Thyself” [v8]. Even Socrates, the wise old man of Athens, was 
fond of encouraging people to inquire into the nature of the self. A local 
legend goes like this. Once, Socrates was walking on the street, absorbed in 
deep philosophic contemplation, when he accidentally bumped into someone. 
That man blurted in annoyance, “Can't you see where you walk? Who are 
you?” Socrates answered with amusement, “My dear fellow, I have been 
pondering over that question for the last forty years. If you ever come to know 


who I am, please let me know.” 


In the Vedic tradition, whenever divine knowledge is imparted, it usually 
begins with knowledge of the self. Shri Krishna follows the same approach in 
the Bhagavad Gita, with a piece of information that would have swept Socrates 
off his feet. Shri Krishna begins by explaining that the entity that we call the 
“self” is really the Atman, not the material body, and is eternal, just as 


Bhagavan himself is eternal. The Shwetashvatar Upanishad states: 


anantashchatm4a vishwaripo hyakarta trayam yada vindate brahmametat (1.9) [v9] 


The above verse states that creation is a combination of three entities— 
Bhagavan, Atman, and Maya—and all the three entities are eternal. If we believe 
the Atman is eternal, then it follows logically that there is life after death of the material body. Shri 


Krishna talks about this in the next verse. 
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dehino smin yatha dehe kaumaram yauvanam jara 
tatha dehantara-praptir dhiras tatra na muhyati 


dehinah—of the embodied; asmin—in this; yatha—as; dehe—in the body; kaumaram—childhood; 
yauvanam—youth; jarad—old age; tatha—similarly; deha-antara—another body; praptih—achieves; 
dhirah—the wise; tatra—thereupon; na muhyati—are not deluded. 


Just as the embodied Atman continuously passes from childhood to youth 
to old age, similarly, at the time of death, the Atman passes into another 


body. The wise are not deluded by this. 


With immaculate logic, Shri Krishna establishes the principle of 
transmigration of the Atman from lifetime to lifetime. He explains that in one 
lifetime itself, we change bodies from childhood to youth to maturity and then 
to old age. In fact, modern science informs us that cells within the body 
undergo regeneration—old cells die away and new ones take their place. It is 
estimated that within seven years, practically all the cells of the body change. 
Further, the molecules within the cells change even more rapidly. With every 
breath we inhale, oxygen molecules are absorbed into our cells via the 
metabolic processes, and molecules that were heretofore locked within the cells 
are released as carbon dioxide. Scientists estimate that in one year’s time, about 
ninety-eight percent of our bodily molecules change. And yet, despite the 
continual change of the body, we perceive that we are the same person. That is 


because we are not the material body, but the spiritual Atman seated within. 


In this verse, the word deha means “the body” and dehi means “possessor of the 
body,” or the Atman. Shri Krishna draws Arjun’s attention to the fact that, 
since the body is constantly changing, in one lifetime itself; the Atman passes 
through many bodies. Similarly, at the time of death, it passes into another 
body. Actually, what we term as “death” in worldly parlance is merely the 
Atman discarding its old dysfunctional body, and what we call “birth” is the 


Atman taking on a new body elsewhere. This is the principle of reincarnation. 


Most Oriental philosophies accept this concept of reincarnation. It is an 
integral part of Hinduism, Jainism, and Sikhism. In Buddhism, the Buddha 
made references to his past lives repeatedly. Many people do not know the 
extent to which reincarnation was a part of the belief system of the Occidental 
philosophies as well. In ancient classical Western religious and philosophic 
circles, famous thinkers such as Pythagoras, Plato, and Socrates accepted 
reincarnation to be true, and their views were also reflected in Orphism, 
Hermeticism, Neoplatonism, Manicheanism, and Gnosticism. Within the 
mainstream Abrahamic faiths, mystics of the three major religions also 
supported reincarnation. Examples include Jews who studied the Kabbalah, 
the Christian Cathars. For example, amongst Occidental religions, Josephus, 
the great ancient Jewish historian, used language in his writings that seem to 
ascribe belief in some form of reincarnation among the Pharisees and Essenes 
of his day. Certainly the Jewish Kabbalah prescribes to the idea of 


reincarnation as gilgul neshamot, or the “rolling of the Soul.” 


Many of the early Christians believed in the concept or reincarnation. 
Christian history informs us that, in the 553 AD, the Council of Nicaea, a 
conclave, was held to discuss the principle of reincarnation, and it was 
thereafter declared a heresy, apparently to increase the authority of the Church 
over the lives of the people. Until then, it was commonly accepted. Jesus 


indirectly proclaimed this doctrine when he told his disciples that John the 


Baptist was Elijah the Prophet reincarnated (Matthew 11:13-14, Matthew 
17:10-13). This is also mentioned in the Old Testament (Malachi 4:5). 
Origen, the most learned of the Christian Fathers, declared: “Every man 
receives a body for himself according to his deserts in former lives.”[v11] 
Solomon's Book of Wisdom says: “To be born in sound body with sound limbs 
is a reward of the virtues of the past lives.” (Wisdom of Solomon 8:19-20) 
[v12] 


Belief in reincarnation is also found in many tribal societies around the world, 
in places such as Siberia, West Africa, North America, and Australia. Moving 
to more recent centuries and civilizations, reincarnation has been afhrmed by 
Rosicrucians, Spiritism, Theosophists, and New Age followers. Even more 
recently, it has even been studied in serious scientific circles at major 
universities, exemplified by the works of Dr. Ian Stevenson and Dr. Jim Tucker, 


both at the University of Virginia. 


Without accepting the concept of rebirth, it is difficult to make sense out of 
the suffering, chaos, and incompleteness of the world, and hence, many 
famous western thinkers believed in this principle. Virgil and Ovid regarded 
this doctrine as self-evident. The German philosophers Goethe, Fichte, 
Schelling, and Lessing accepted it. Amongst the more recent philosophers, 
Hume, Spencer, and Max Mueller, all recognized it as an incontrovertible 
doctrine. Among Western poets, Browing, Rosetti, Tennyson, and 


Wordsworth, to mention just a few, all believed in it. 


Shri Krishna has previously declared that the wise do not lament. But the fact remains that we do 


experience happiness and distress. What is the reason for it? He now explains this concept. 
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matra-sparshds tu kaunteya shitoshna-sukha-duhkha-dah 


agamapayino ’nityas tans-titikshasva bharata 

matra-sparshah—contact of the senses with the sense objects; tu—indeed; kaunteya— Arjun, the son 
of Kunti; shita—winter; ushna—summer; sukha—happiness; duhkha— distress; dah—give; agama 
—come; apdayinah—go; anityah—non-permanent; tan—them; titikshasva—tolerate; bharata— 
descendant of the Bharat. 

O son of Kunti, the contact between the senses and the sense objects gives 
rise to fleeting perceptions of happiness and distress. These are non- 
permanent, and come and go like the winter and summer seasons. O 


descendent of Bharat, one must learn to tolerate them without being 


disturbed. 


The human body houses five senses—the senses of sight, smell, taste, touch, 
and hearing—and these, in contact with their objects of perception, give rise to 
sensations of happiness and distress. None of these sensations is permanent. 
They come and go like the changing seasons. Although cool water provides 
pleasure in the summer, the same water gives distress in the winter. Thus, both 
the perceptions of happiness and distress experienced through the senses are 
transitory. If we permit ourselves to be affected by them, we will sway like a 
pendulum from side to side. A person of discrimination should practice to 
tolerate both the feelings of happiness and distress without being disturbed by 


them. 


The technique of Vipassana, which is the primary technique of self-realization in 
Buddhism, is based on this principle of tolerance of sense perceptions. Its 
practice helps eliminate desire, which, as stated in the four noble truths (the 
truth of suffering, the truth of the origin of suffering, the truth of the cessation 
of suffering, and the truth of the path leading to the cessation), is the cause of 
all suffering. This is not surprising considering that Buddhist philosophy is a 
subset of the vast Vedic philosophy. 
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yam hi na vyathayantyete purusham purusharshabha 
sama-duhkha-sukham dhiram so ’mritatvaya kalpate 


yam—whom; hi—verily; na—not; vyathayanti—distressed; ete—these; purusham—person; 
purusha-rishabha—the noblest amongst men, Arjun; sama—equipoised; duhkha—distress; sukham 
—happiness; dhiram—steady; sah—that person; amritatvaya—for liberation; kalpate—becomes 
eligible. 

O Arjun, noblest amongst men, that person who is not affected by 
happiness and distress, and remains steady in both, becomes eligible for 


liberation. 


In the previous verse, Shri Krishna explained that both the sensations of 
happiness and distress are fleeting. He now encourages Arjun to rise above 
these dualities through discrimination. In order to develop this discrimination, 
we first need to understand the answers to two important questions: 1) Why 


do we aspire for happiness? 2) Why doesn’t material happiness satisfy us? 


The answer to the first question is very simple. Bhagavan is an ocean of infinite 
bliss, and we Atman(s) are his tiny parts. This basically means that we are tiny 
fragments of an infinite ocean of bliss. Swami Vivekananda would address 
people by saying, “O ye children of immortal bliss.” Just as a child is drawn to 
his or her mother, each part is naturally drawn toward its whole. Similarly, 
being infinitesimal parts of the ocean of bliss, we Atman(s) too are drawn to 
this bliss. Hence, everything we do in the world is for the sake of happiness. 
We all may have different views regarding where happiness lies or what form it 
might take, but all living beings seek nothing apart from it. This answers the 


first question. 


Now, let’s understand the answer to the second question. The Atman, being a 


tiny part of Bhagavan, is divine in nature like Bhagavan himself. Hence the 


happiness that the Atman seeks is also divine. Such happiness must possess the 


following three characteristics: 
1. It must be infinite in extent. 
2. It must be permanent. 

3. It must be ever-fresh. 


Such is the happiness of Bhagavan, which is described as sat-chit-anand, or 
eternal-sentient-ocean of bliss. However, the happiness we experience from the 
contact of the senses with their objects is the reverse; it is temporary, finite, and 
insentient. Thus, the material happiness that we perceive through the body can 


never satisfy the divine Atman. 


With this discrimination, we must practice to tolerate the perception of 
material happiness. Similarly, we must tolerate the sensation of material 
distress. (This second aspect is discussed in detail in many future verses, such as 
2.48, 5.20, etc.) Only then will we rise above these dualities and the material 


energy will no longer bind us. 
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ndsato vidyate bhavo nabhavo vidyate satah 
ubhayorapi drishto ‘nta stvanayos tattva-darshibhih 


na—no; asatah—of the temporary; vidyate—there is; bhavah—is; na—no; abhavah—cessation; 
vidyate—is; satah—of the eternal; ubhayoh—of the two; api—also; drishtah—observed; antah— 
conclusion; tu—verily; anayoh—of these; tattva—of the truth; darshibhih—ty the seers. 


Of the transient there is no endurance, and of the eternal there is no 
cessation. This has verily been observed by the seers of the truth, after 


studying the nature of both. 


According to the Shwetashvatar Upanishad, there are three entities in existence: 


bhokta bhogyam preritaram cha matva sarvam proktam trividham brahmametat (1.12) [v13] 


ksharam pradhadnamamritaksharam harah ksharatmdanavishate deva ekah (1.10) [v14] 


sanyuktametatksharamaksharam cha vyaktavyaktam bharate vishwamishah (1.8) [v15] 


All these Ved mantras state that these three entities—Bhagavan, the individual 


Atman, and Maya—are all eternal. 


1. Bhagavan is everlasting. Thus he is sat (eternally existing). Hence, a name for 


him in the Vedas is sat-chit-anand (eternal-full of knowledge-ocean of bliss). 


2. The Atman is imperishable, and hence it is sat. However, the body will cease 
to exist one day, and hence it is asat (temporary). The Atman is also sat-chit- 


anand, but it is also anu (tiny). Hence the Atman is anu sat, anu chit, and anu Gnand. 


3. The entity Maya from which the world has been made is eternal, or sat. 
However, all material objects we see around us came into existence and will be 
destroyed with time. Thus, they can all be termed as asat, or temporary. So 


while the world itself is asar, it is only the entity Maya that is sat. 


When we say that the world is asat, this should not be confused with mithya. Asat 
(temporary) does not mean mithya (non-existent). Some philosophers claim that 
the world is mithya, or “non-existent.” They assert that it is only the ignorance 
within us that is making us perceive the world, and once we are situated in 
brahma-jnana (knowledge of the Supreme) the world will cease to exist. However, 
if this were true, then the world should no longer have remained for the 
Brahman-realized Saints. Since they had destroyed their ignorance, the world 
should have stopped existing for them. Why then did these Saints write books 
even after attaining the state of Brahman-realization? Where did the paper and 
pen come from? The fact that brahma-jnanis use the objects of the world proves 
that the world exists even for them. Besides, even brahma-jnanis need food to 
nourish their bodies. The Vedic scriptures state: pashvadibhishchavisheshat [v16] 
“Even Brahman-realized Saints feels hungry, just as animals do, and need to eat 


food.” If the world does not exist for them, then how and why should they eat? 


Further, the Taittiriya Upanishad repeatedly informs us that Bhagavan is all- 
pervading in the world: 


so ’kaMayata bahu syam prajdyeyeti sa tapo tapyata sa tapastaptva idamsarvamasrijata 
yadidam kim cha tatsrishtvéd tadevanupravishat tadanupravishya sachcha tyachchabhavat 


chanritam cha satyamabhavat yadidam kim cha tatsatyamityachakshate tadapyesha shloko 
bhavati (2.6.4) [v17] 


This Vedic mantra states that Bhagavan not only created the world, but also 
permeates every atom of it. If Bhagavan is truly all-pervading in this world, 
then how can the world have no existence? To say that the world is mithya is to 
contradict the fact that Bhagavan pervades the world. In this verse, Shri 
Krishna explains that the world does exist, but it is fleeting. Thus, he calls it as 
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asat, or “temporary.” He does not call it mithya, or “non-existent. 
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avinashi tu tadviddhi yena sarvam idam tatam 
vindsham avyayasyasya na kashchit kartum arhati 


avinashi—indestructible; tu—indeed; tat—that; viddhi—know; yena—by whom; sarvam—entire; 
idam—this; tatam—pervaded; vinadsham—destruction; avyayasya—of the imperishable; asya—of it; 
na kashchit—no one; kartum—to cause; arhati—is able. 


That which pervades the entire body, know it to be indestructible. No one 


can cause the destruction of the imperishable Atman. 


Shri Krishna establishes the relationship between the body and the Atman, by 
saying that the Atman pervades the body. What does he mean by this? The 
Atman is sentient, i.e. it possesses consciousness. The body is made from 
insentient matter, devoid of consciousness. However, the Atman passes on the 
quality of consciousness to the body as well, by residing in it. Hence, the 


Atman pervades the body by spreading its consciousness everywhere in it. 


Some raise a question here regarding the location of the Atman. The Vedas 


state that the Atman resides in the heart: 
hridi hyesha atma (Prashnopanishad 3.6) [v18] 
sa va esha atma hridi (Chhandogya Upanishad 8.3.3) [v19] 
The word hridi indicates that the Atman is seated in the region of the heart. Yet, 
consciousness, which is the symptom of the Atman, spreads throughout the 


body. How does this happen? Ved Vyas explains this concept as follows: 
avirodhashchandanavat (Brahma Sitra 2.3.23) [v20] 


“Just as applying sandalwood to your forehead cools the entire body, similarly, 
the Atman, although residing locally in the heart, infuses its consciousness 


throughout the body.” 


Again, someone may ask that if consciousness is a characteristic of the Atman, 
then how does it spread into the body? This question has also been answered 
by Ved Vyas: 

vyaktireko gandhavat (Brahma Sutra 2.3.26) [v21] 


“Fragrance is a quality of the flower. But the garden where the flower grows 
also becomes fragrant.” This means that the flower is able to pass on its fragrant 
quality to the garden. Likewise, the Atman is sentient, and it also makes the 


dead matter of the body sentient, by pervading its consciousness in it. 
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antavanta ime dehda nityasyoktah sharirinah 
andshino ‘prameyasya tasmdd yudhyasva bharata 


anta-vantah—having an end; ime—these; dehah—material bodies; nityasya—eternally; uktah—are 
said; sharirinah—of the embodied Atman; andshinah—indestructible; aprameyasya— 
immeasurable; tasmat—therefore; yudhyasva—fight; bharata—descendant of Bharat, Arjun. 


Only the material body is perishable; the embodied Atman within is 


indestructible, immeasurable, and eternal. Therefore, fight, O descendent 


of Bharat. 


The gross body is factually made from mud. It is mud that gets converted to 
vegetables, fruits, grains, lentils, and grass. Cows graze the grass and produce 
milk. We humans consume these edibles, and they transform into our body. So 


it is not an exaggeration to say that the body is created from mud. 


And at the time of death, when the Atman departs, the body can have one of 
the three ends: krimi, vid, or bhasma. Either it is burnt, in which case it is 
converted to ashes and becomes mud. Or it is buried, in which case insects eat 
it and transform it into mud. Else, it is thrown into the river, in which case the 
sea creatures make it their fodder and excrete it as waste, which ultimately 


merges with the mud of the seabed. 


In this manner, mud undergoes an amazing cycle in the world. It gets 
transformed into edibles, bodies are made from these edibles, and the bodies 
return back into the mud of the earth. The Bible states: “For dust thou are, and 
unto dust thou shalt return.” (Genesis 3:19) [v22] This phrase refers to the 
material body. Shri Krishna tells Arjun, “Within that material body is an 
eternal imperishable entity, which is not made of mud. That is the divine 
Atman, the real self.” 
a Ua afd Gat aed Wad BA 
sul dt 4 fasta ara aft A SAT 119 1 


ya enam vetti hantaram yash chainam manyate hatam 
ubhau tau na vijanito nadyam hanti na hanyate 


yah—one who; enam—this; vetti—knows; hantaram—the slayer; yah—one who; cha—and; enam— 
this; manyate—thinks; hatam—slain,; ubhau—both; tau—they; na—not; vijanitah—in knowledge; 
na—neither; avam—this; hanti—slays; na—nor; hanyate—is killed. 

Neither of them is in knowledge—the one who thinks the Atman can slay 
and the one who thinks the Atman can be slain. For truly, the Atman 


neither kills nor can it be killed. 


The illusion of death is created because we identify ourselves with the body. 
The Ramayana explains this as follows: 
jaun sapanenh sira katai koi, binu jagen na diri dukh hoi. [v23] 

“If we dream of our head getting cut, we will perceive its pain until we wake 
up.” The incident in the dream is an illusion, but the experience of the pain 
continues to torment until we wake up and dispel the illusion. Similarly, in the 
illusion that we are the body, we fear the experience of death. For the 
enlightened Atman whose illusion has been dispelled, this fear of death 


vanishes. 


One may ask that if nobody can kill anyone, then why is murder considered a 
punishable offense? The answer is that the body is the vehicle of the Atman, 
and destroying any living being’s vehicle is violence, which is forbidden. The 
Vedas clearly instruct: ma hinsyat sarvabhitani [v24] “Do not commit violence 
toward anyone.” In fact, the Vedas even consider killing of animals as a crime. 
However, there are occasions where the rules change and even violence 
becomes necessary. For example, in cases where a snake is approaching to bite, 
or if one is attacked with lethal weapons, or one’s life sustenance is being 
snatched away, then violence is permitted for self-protection. In the present 
situation, what is appropriate for Arjun, violence or non-violence, and why? 
Shri Krishna will explain this to him in great detail, as the dialogue of the 
Bhagavad Gita progresses. And in the course of the explanation, priceless 


divine knowledge will be revealed to shed light on the subject. 


a wad fad at aHelha 
Ta cat Maa AT A TT: 
A ead SAA PIT 11-2011 


na jayate mriyate va kadachin 
nayam bhitva bhavita va na bhiivah 


ajo nitvah shashvato ‘yam purano 
na hanyate hanyamdne sharire 


na jayate—is not born; mriyate—dies; va—or; kadachit—at any time; na—not; ayam—this; bhitva 
—having once existed; bhavita—will be; va—or; na—not; bhiivah—further; ajah—aunborn; nityah— 
eternal; shashvatah—immortal; avam—this; puradnah—the ancient; na hanyate—is not destroyed; 
hanyamane—is destroyed; sharire—when the body. 

The Atman is neither born, nor does it ever die; nor having once existed, 
does it ever cease to be. The Atman is without birth, eternal, immortal, and 


ageless. It is not destroyed when the body is destroyed. 


The eternal nature of the Atman has been established in this verse, which is 
ever-existing and beyond birth and death. Consequently, it is devoid of the six 
types of transformations: asti, jayate, vardhate, viparinamate, apakshiyate, and vinashyati 
“Existence in the womb, birth, growth, procreation, diminution, and death.” 
These are transformations of the body, not of the self. What we call as death is 
merely the destruction of the body, but the immortal self remains unaffected 
by all bodily changes. This concept has been repeatedly emphasized in the 
Vedas. The Kathopanishad contains a mantra almost identical to the above verse of 


the Bhagavad Gita: 


na jayate mriyate va vipashchin nayam kutashchin na babhiiva kashchit 
ajo nitvah shashvato ‘yam puradno na hanyate hanyamane sharire (1.2.18) [v25] 


“The Atman is not born, nor does it die; it did not spring from something, and 
nothing sprang from it. It is unborn, eternal, immortal, and ageless. It is not 
destroyed when the body is destroyed.” The Brihadaranyaka Upanishad states: 

sa va esha mahdn aja Gtmdjaro ’maro ’mrito ’bhayah (4.4.25) [v26] 


“The Atman is glorious, unborn, deathless, free from old age, immortal, and 


fearless.” 


adiatier fa 4 sera | 
HA A OU: Ue & Adal Sted HA 112111 


vedavinashinam nityam ya enam ajam avyayam 


katham sa purushah partha kam ghatayati hanti kam 


veda—knows; avinashinam—imperishable; nityam—eternal; yah—who; enam—this; ajam— 
unborn; avyayam—immutable; katham—how; sah—that; purushah—person; partha—Parth; kam— 
whom; ghdtayati—causes to be killed; hanti—kills; kam—whom. 


O Parth, how can one who knows the Atman to be imperishable, eternal, 


unborn, and immutable kill anyone or cause anyone to kill? 


A spiritually elevated Atman quells the ego that makes us feel that we are the 
doers of our actions. In that state, one can see that the Atman seated within 
actually does nothing. Such an elevated Atman, though doing all kinds of 
actions, is never tainted by them. Shri Krishna is advising Arjun that he must 
elevate himself to that enlightened level, seeing himself as the non-doer, free 


from egotism, and perform his duty rather than shirk from it. 


araita storia aan fagra 
Aas Wella ARTSURTUT | 
dat mtr fae sitart 
att Gala Aalst Sat 112211 
vasansi jirndni yathad vihdya 
navani grihnati naro ‘parani 
tatha sharirani vihaya jirndnya 
nydni sanyati navani dehi 
vasansi—garments; jirnani—worn-out; yatha—as; vihdya—sheds; navani—new; grihnati—accepts; 
narah—a person; aparani—others; tatha—likewise; sharirani—bodies; vihaya—casting off; jirndani 
—worn-out; anydni—other; sanydati—enters; navani—new; dehi—the embodied Atman. 


As a person sheds worn-out garments and wears new ones, likewise, at the 


time of death, the Atman casts off its worn-out body and enters a new one. 


Continuing to explain the nature of the Atman, Shri Krishna reiterates the 
concept of rebirth, comparing it to an everyday activity. When garments 
become torn and useless, we discard them in favor of new ones, but in doing 


so we do not change ourselves. In the same manner, the Atman remains 


unchanged, when it discards its worn-out body and takes birth in a new body 


elsewhere. 


The Nyaya Darshan gives the following argument to prove the existence of 


rebirth: 


jatasya harshabhayashoka sampratipatteh (3.1.18) [v27] 


It states that if you observe a little baby, you will find it sometimes becomes 
happy, sometimes sad, and sometimes fearful, without any apparent reason. 
According to the Nyaya Darshan, the little baby is remembering its past life, 
and hence experiencing these emotions. However, as it grows up, the 
impressions of the present life are imprinted so strongly upon its mind, that 
they erase most past memories. Besides, the processes of death and birth are 
also so painful to the Atman that they erase a substantial portion of the past 


life’s memories. 


The Nyaya Darshan gives another argument in support of rebirth: stanyabhilashat 
(3.1.21) [v28]. It says that a newborn baby has no knowledge of language. How 
then can a mother teach her baby to suckle her breast when she inserts it in the 
baby’s mouth? However, the newborn child has drunk milk in infinite past 
lifetimes, even in animal forms, from the breasts, teats, and udders of 
innumerable mothers. Hence, when the mother puts her breast in the baby’s 


mouth, it automatically starts suckling based on past practice. 


Without accepting the concept of rebirth, the disparity between human beings 
becomes inexplicable and irrational. For example, let us suppose one man is 
blind from birth. If that person asks why he was punished in this way, what 
logical answer can be given to him? If we say it was a result of his karmas, he 
may argue that the present life is the only life he has, and therefore, there are 
no past karmas at the time of birth that should afflict him. If we say it was the 


will of Bhagavan, it would also seem implausible, since Bhagavan is all- 


merciful and would not unnecessarily want anyone to be blind. The only 
logical explanation is that the person was born blind as a consequence of 
karmas from past lives. Thus, from common sense and on the authority of the 


scriptures we are obliged to believe in the concept of rebirth. 


aa feta vrai +4 cela Ura: | 
Aad Fea A VTA Alea: 1123 11 


nainam chhindanti shastrani nainam dahati pavakah 
na chainam kledayantyadpo na shoshayati marutah 


na—not; enam—this Atman; chhindanti—shred; shastrani—weapons; na—nor; enam—this Atman; 
dahati—burns; pavakah—fire; na—not; cha—and; enam—this Atman; kledayanti—moisten; dpah 
—water; na—nor; shoshayati—dry; marutah—wind. 

Weapons cannot shred the Atman, nor can fire burn it. Water cannot wet 


it, nor can the wind dry it. 


Consciousness, which is the symptom of the Atman, can be perceived by 
material instruments, but the Atman itself cannot be contacted by any material 
object. This is so only because the Atman is divine, and hence beyond the 
interactions of material objects. Shri Krishna expresses this vividly by saying 


that wind cannot wither the Atman, nor can water moisten it or fire burn it. 


Sa SAU CAM SAMA SIIIA Ud A | 
Ta: GANA: LU AHSa GAIA: 112411 
achchhedyo ’yam adahyo ’yam akledyo ’shoshya eva cha 
nityah sarva-gatah sthanur achalo ‘yam sandtanah 


achchhedyah—unbreakable; ayam—this Atman; adahyah—incombustible; ayam—this Atman; 
akledyah—cannot be dampened; ashoshyah—cannot be dried; eva—indeed; cha—and; nitvah— 
everlasting; sarva-gatah—all-pervading; sthanuh—unalterable; achalah—immutable; ayam—this 
Atman; sandtanah—primordial. 


The Atman is unbreakable and incombustible; it can neither be dampened 
nor dried. It is everlasting, in all places, unalterable, immutable, and 


primordial. 


The point about immortality is again being driven home here. For the teacher 
to merely impart perfect knowledge is not enough; for that knowledge to be 
useful, it must sink deep into the heart of the student. Hence a skillful teacher 
often repeats a point previously made. In Sanskrit literature, this is called 
: “« soe ” : : : . 
punarukti, or “repetition.” Shri Krishna has often used punarukti, as a tool in the 
Bhagavad Gita for stressing the important spiritual principles to ensure that 


they are grasped deeply by his student. 


AAA SAMA SAM aha SAAT | 
mented fafarast arytihaqueha 112511 


avyakto ‘yam achintyo ’yam avikaryo ‘yam uchyate 
tasmadevam viditvainam ndnushochitum arhasi 


avyaktah—unmanifested; ayam—this Atman; achintyah—inconceivable; ayam—this Atman; 
avikaryah—unchangeable; ayam—this Atman; uchyate—is said; tasmadt—therefore; evam—thus; 
viditva—having known; enam—this Atman; na—not; anushochitum—to grieve; arhasi—befitting. 


The Atman is spoken of as invisible, inconceivable, and unchangeable. 


Knowing this, you should not grieve for the body. 


Our eyes, made from material energy, can see only material objects. The 
Atman, being divine and beyond the realm of material energy, is invisible to 
our eyes. Scientists have conducted experiments to perceive its presence. They 
put a dying person into a glass case and sealed the case, to see whether the 
departure of the Atman would crack the glass. However, the Atman left the 
body without the glass box getting cracked. Being subtle, the Atman did not 


need physical space for its movement. 
Being subtler than the material energy, the Atman is also inconceivable to our 
intellect. The Kathopanishad says: 


indriyebhyah para hyartha arthebhyashcha param manah 
manasastu para buddhirbhuddheratma mahdan parah (1.3.10) [v29] 


“Beyond the senses are the objects of the senses; subtler than the objects of the 


senses is the mind. Beyond the mind is the intellect; and subtler than the 
intellect is the Atman.” The material intellect can only comprehend material 
concepts, but can never reach the divine Atman by the power of its 
contemplation. As a result, knowledge of the self requires external sources, 


which are the scriptures and the Guru. 
aa od Mei eat at Wares Wa 
aay wat Uetateal Aa VihaqHeha 112611 


atha chainam nitya-jatam nityam va manyase mritam 
tathapi tvam mahd-baho naivam shochitum arhasi 


atha—if, however; cha—and; enam—this Atman; nitya-jdtam—taking constant birth; nityam— 
always; va—or; manyase—you think; myitam—dead; tatha api—even then; tvam—you; mahd-baho 
—mighty-armed one, Arjun; na—not; enam—this Atman; shochitum—grieve; arhasi—befitting. 


If, however, you think that the self is subject to constant birth and death, 


O mighty-armed Arjun, even then you should not grieve like this. 


Shri Krishna uses the word atha to indicate that Arjun may want to believe the 
other explanations that exist about the nature of the self. This verse needs to be 
understood in the context of the philosophical streams existing in India and 
their divergent understandings about the nature of self. Indian philosophy has 
historically comprised of twelve schools of thought. Six of these accept the 
authority of the Vedas, and hence they are called Astik Darshans. These are 
Mimansa, Vedant, Nyaya, Vaisheshik, Sankhya, and Yog. Within each of these are more 
branches—for example, the Vedant school of thought is further divided into six 
schools—Adavita vada, Dwaita vada, Vishishtadvaita vada, Vishuddhadvaita vada, Dwaitadvaita 
vada, and Achintya-bhedabheda vada. Each of these has further branches, for 
example, Advaita vada is subdivided into Drishti-srishti vada, Avachchheda vada, Bimba- 
pratibimba vada, Vivarta vada, Ajata vada, etc. We will not go into the details of these 
schools here. Let it suffice for now to know that all these schools of thought 


accept the Vedas as the authority of reference. Accordingly, they all accept the 


eternal, unchangeable Atman as the self. 


The remaining six schools of Indian philosophy do not accept the authority of 
the Vedas. These are Charvak vada, the four Buddhist schools (Yogachar vada, 
Madhyamik vada, Vaibhashik vada, and Sautantrik vada), and Jainism. Each of these has 
its own explanation for the nature of the self. Charvaka vada states that the body 
itself comprises the self, and consciousness is merely a product of the 
conglomeration of its constituents. Jainism states that the Atman is the same 
size as the body, and hence, it is subject to change from birth to birth. The 
Buddhist schools of thought do not accept the existence of a permanent 
Atman, and instead maintain that there is a stream of renewed animation from 


lifetime to lifetime, which ensures continuity of the individual. 


It seems that at the time of Shri Krishna too, versions of the Buddhist 
philosophy of renewed animation and non-permanence of the Atman existed. 
Hence he is explaining that even if Arjun subscribes to this philosophy of 
renewed animation of the self from life to life, there is still no reason to 


lament. Why should one not lament? This is now explained in the next verse. 


we fe Yat Teele A AT I 


ce WN 


qeaeuhtedsa 4 a Miaqseta 112711 


jatasya hi dhruvo mrityur dhruvam janma mritasya cha 
tasmad apariharye ’rthe na tvam shochitum arhasi 


jatasya—for one who has been born; hi—for; dhruvah—certain; mrityvuh—death; dhruvam—certain; 
janma—birth; mritasya—for the dead; cha—and; tasmat—therefore; aparihdrye arthe—in this 
inevitable situation; na—not; tvam—you; shochitum—lament; arhasi—befitting. 


Death is certain for one who has been born, and rebirth is inevitable for 


one who has died. Therefore, you should not lament over the inevitable. 


In English language, there is a popular idiom, “as sure as death.” Benjamin 
Franklin said: “The only things certain in life are death and taxes.” The most 


certain thing in life is that we will meet with death one day. Psychologists 


categorize the fear of death as the biggest fear in life. In Patanjali’s Yog Darshan 
too, abhinivesh, or the instinctive urge to survive at all costs, is mentioned as a 
trait of the material intellect. But for one who has taken birth, death is 


inevitable. So when something is inevitable, why lament over it? 


The Mahabharat relates an incident regarding this. During the period of their 
exile in the forest, one day while wandering the five Pandavas were thirsty and 
came across a well. Yudhishthir asked Bheem to go and fetch water for all of 
them. When Bheem reached the well, a yaksha (powerful spirit) began speaking 
from inside the well, “I will only let you take the water if you first answer my 
questions.” Bheem paid no heed and proceeded to draw water. The yaksha 
pulled him in. After some time when Bheem did not return, a concerned 
Yudhishthir sent Arjun to see what was happening and fetch water. When 
Arjun reached the well, the yaksha asked him too, “I have already seized your 
brother. Do not attempt to draw the water unless you can answer all my 
questions correctly.” Arjun also paid no heed, and the yaksha pulled him into 
the well. The other brothers, Nakul and Sahadev, followed him, but met with 
the same fate. Finally, Yudhishthir himself came to the well. Once again, the 
yaksha said, “Answer my questions if you want to drink water from the well, or I 
will pull you in, just as I have done to your four brothers.” Yudhisthir agreed to 
answer the questions. The yaksha was actually the celestial deities of death, 
Yamraj, in disguise. He asked sixty questions, each of which was answered 
perfectly by Yudhishthir. One of these questions was: kim ashcharyam? “What is 


the most surprising thing in this world?” Yudhisthir replied: 


ahanyahani bhatani gachchhantiha yamadlayam 
Sheshah sthiratvam ichchhanti kimashcharyamatah param (Mahabharat) [v30] 


“At every moment people are dying. Those who are alive are witnessing this 
phenomenon, and yet they do not think that one day they will also have to 


die. What can be more astonishing than this?” Shri Krishna explains in this 


verse that life is inescapably a dead end, and so a wise person does not lament 


over the inevitable. 


HAGA Yat Aaa MITT 
HAA da hl UAT 112811 


avyaktadini bhitani vyakta-madhyani bharata 
avyakta-nidhananyeva tatra ka paridevand 


avyakta-adini—unmanifest before birth; bhiitani—created beings; vyakta—manifest; madhyani—in 
the middle; bharata—Arjun, scion of Bharat; avyakta—unmanifest; nidhanadni—on death; eva— 
indeed; tatra—therefore; ka—why; paridevana—grieve. 


O scion of Bharat, all created beings are unmanifest before birth, manifest 


in life, and again unmanifest on death. So why grieve? 


Shri Krishna dispelled the cause of lamentation in respect to the Atman in 
verse 2.20, and in respect to the body in verse 2.27. Now he includes both in 
this verse. Sage Narad instructed Yudhishthir along similar lines, in Shrimad 


Bhagavatam: 


yan manyase dhruvam lokam adhruvam va na chobhayam 
sarvatha na hi shochyas te snehad anyatra mohajat (1.13.44) [v31] 


“Whether you consider the personality to be an eternal Atman or to be a 
temporary body, or even if you accept it as an inconceivable mixture of Atman 
and body, you should not lament in any way. The cause for lamentation is only 


attachment that arises out of illusion.” 


In the material realm, each individual Atman is bound by three bodies—gross 


body, subtle body, causal body. 


Gross body: Consists of the five gross elements of nature—earth, water, fire, 


air, and space. 


Subtle body: Consists of eighteen elements—five life-airs, five working senses, 


five knowledge senses, mind, intellect, and ego. 


Causal body: Consists of the account of karmas from endless past lives, 


including the sanskars (tendencies) carried forward from previous lives. 


At the time of death, the Atman discards its gross body, and departs with the 
subtle and causal bodies. Bhagavan again gives the Atman another gross body 
according to its subtle and causal bodies, and sends the Atman into a suitable 
mother’s womb for the purpose. After the Atman gives up one gross body, 
there is a transitional phase before it receives a new gross body. This could be a 
few seconds in duration or a few years long. So before birth, the Atman existed 
with the unmanifest subtle and causal bodies. After death, it still exists in the 
unmanifest state. It only becomes manifest in the middle. So death is no 


reason for grief. 


aIyadacayatd aiyaca 

TWyadageld aya AT: | 

Wy: UIA 
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ashcharya-vat pashyati kashchid enan 

ashcharya-vad vadati tathaiva chanyah 

ashcharya-vach chainam anyah shrinoti 

Shrutvapyenam veda na chaiva kashchit 
ashcharya-vat—as amazing; pashyati—see; kashchit—someone; enam—this Atman; ashcharya-vat 
—as amazing; vadati—speak of; tatha—thus; eva—indeed; cha—and; anyah—other; ashcharya-vat 
—similarly amazing; cha—also; enam—this Atman; anyah—others; shrinoti—hear; shrutva— 
having heard; api—even; enam—this Atman; veda—understand; na—not; cha—and; eva—even; 
kashchit—some. 


Some see the Atman as amazing, some describe it as amazing, and some 
hear of the Atman as amazing, while others, even on hearing, cannot 


understand it at all. 


The whole world is amazing, from the tiniest atoms to the largest galaxies, for 


they are all wonderful creations of Bhagavan. A little rose flower is also 


amazing, in its texture, smell, and beauty. The most amazing is the Supreme 
Bhagavan himself. It is said that Anant Shesh, the divine ten thousand-headed 
serpent on whom Bhagavan Vishnu resides, has been singing the glories of 


Bhagavan since the beginning of creation, and has still not completed them. 


The Atman, being a fragmental part of Bhagavan, is more amazing than the 
things of the world because it is transcendental to material existence. Just as 
Bhagavan is divine, its fragment, the Atman, is also divine. For this reason, 
mere intellectual prowess is not enough to comprehend the Atman, since the 


existence and nature of the Atman are difficult to grasp. The Kathopanishad states: 


Shravanayapi bahubhiryo na labhyah shrinvanto ‘pi bahavo yam na vidyuh 
ashcharyo vakta kushalo sya labdha ’scharyo jnata kushalanushishtah (1.2.7) [v32] 


“A teacher who is self-realized is very rare. The opportunity to hear instructions 
about the science of self-realization from such a teacher is even rarer. If, by 
great good fortune, such an opportunity presents itself, students who can 
comprehend this topic are the rarest.” Hence, an enlightened teacher is never 
discouraged when, despite sincere efforts, the majority of the people are either 


not interested in, or cannot understand the science of the Atman. 


cal Maa Sa Ce UAT UIT 
TaTaalfor acts A ca SPAT 113011 


dehi nityam avadhyo ’yam dehe sarvasya bharata 
tasmat sarvani bhutani na tvam shochitum arhasi 


dehi—the Atman that dwells within the body; nityam—always; avadhyah—immortal; ayam—this 
Atman; dehe—in the body; sarvasya—of everyone; bhadrata—descendant of Bharat, Arjun; tasmat— 
therefore; sarvani—for all; bhatani—living entities; na—not; tvam—you; shochitum—mourn; arhasi 
—should. 


O Arjun, the Atman that dwells within the body is immortal; therefore, 


you should not mourn for anyone. 


Often, in the course of his teachings, Shri Krishna explains a concept in a few 


verses, and then states a verse summarizing those teachings. This verse is a 
summary of the instructions on the immortality of the self, and its distinction 


from the body. 


Tagnnty araed 4 facnfinqueta | 
mits Tegra saeataae 4 fad 113111 


swa-dharmam api chavekshya na vikampitum arhasi 
dharmydddhi yuddhach chhreyo ’nyat kshatriyasya na vidyate 


swa-dharmam—one’s duty in accordance with the Vedas; api—also; cha—and; avekshya— 
considering; na—not; vikampitum—to waver; arhasi—should; dharmyat—for righteousness; hi— 
indeed; yuddhat—than fighting; shrevah—better; anyat—another; kshatriyasva—of a warrior; na— 
not; vidyate—exists. 

Besides, considering your duty as a warrior, you should not waver. Indeed, 
for a warrior, there is no better engagement than fighting for upholding of 


righteousness. 


Swa-dharma is one’s duty as an individual, in accordance with the Vedas. There 
are two kinds of swa-dharmas, or prescribed duties for the individual—para 
dharma, or spiritual duties, and apara dharma, or material duties. Considering 
oneself to be the Atman, the prescribed duty is to love and serve Bhagavan 
with devotion. This is called para dharma. However, since a vast majority of 
humankind does not possess this spiritual perspective, the Vedas also prescribe 
duties for those who see themselves as the body. These duties are defined 
according to one’s ashram (station in life), and varna (occupation). They are 
called para dharma, or mundane duties. This distinction between spiritual duties 
and material duties needs to be kept in mind while understanding the 


Bhagavad Gita and the Vedic philosophy at large. 


By occupation, Arjun was a warrior, and so his occupational duty as a warrior 
was to fight for the protection of righteousness. Shri Krishna is calling this swa- 


dharma, or prescribed duty at the bodily level. 


Ago Ads tHignauady | 
hae: ata: Ue Aad AegHTSgT 113211 


yadrichchhayad chopapannam swarga-dvaram apavritam 
sukhinah kshatriyah partha labhante yuddham idrisham 


yadrichchhaya—unsought; cha—and; upapannam—come; swarga—celestial abodes; dvaram— 
door; apavritam—wide open; sukhinah—happy; kshatriyah—warriors; partha—Arjun, the son of 
Pritha; Jabhante—obtain; yuddham—war; idrisham—such. 

O Parth, happy are the warriors to whom such opportunities to defend 
righteousness come unsought, opening for them the stairway to the 


celestial abodes. 


The warrior class has always been necessary in the world for protecting society. 
The occupational duties of warriors demand that they be brave and even 
willing to lay down their lives, if required, for the protection of society. During 
Vedic times, while killing animals was forbidden for the rest of society, warriors 
were allowed to go into the forest and practice warfare by killing animals. Such 
chivalrous warriors were expected to welcome the opportunity to defend 
righteousness with open arms. The discharge of their duty would be rewarded 


as a virtuous act in this life and the next. 


The proper discharge of one’s occupational duties is not a spiritual act in itself, 
and it does not result in Brahman-realization. It is merely a virtuous deed with 
positive material rewards. Shri Krishna brings his instructions a step lower and 
says that even if Arjun is not interested in spiritual teachings, and wishes to 
remain at the bodily platform, then also his social duty as a warrior is to defend 


righteousness. 


As we can see, the Bhagavad Gita is a call to action, not to inaction. When 
people are exposed to lectures on spirituality, they often question, “Are you 
asking me to give up my work?” However, verse after verse, Shri Krishna is 


giving Arjun the reverse instruction. While Arjun wishes to abandon his duty, 


Shri Krishna repeatedly coaxes him to discharge it. The change that Shri 
Krishna wishes to see in Arjun is an internal one, in his consciousness, and not 
an external renunciation of works. He now explains to Arjun the consequences of giving up 
his duty. 
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atha chet tvam imam dharmyam sangramam na karishyasi 
tatah sva-dharmam kirtim cha hitva papam avadpsyasi 


atha chet—if, however; tvam—you; imam—this; dharmyam sangramam—righteous war; na—not; 
karishyasi—act; tatah—then; sva-dharmam—one’s duty in accordance with the Vedas; kirtim— 
reputation; cha—and; hitva—abandoning; papam—sin; avapsyasi—will incur. 

If, however, you refuse to fight this righteous war, abandoning your social 


duty and reputation, you will certainly incur sin. 


If a warrior chooses to become non-violent on the battlefield, it will be 
dereliction of duty, and hence, classified as a sinful act. Hence, Shri Krishna 
states that if Arjun abandons his duty, considering it to be repugnant and 


troublesome, he will be committing a sin. The Parashar Smriti states: 


kshatriyoh hi praja rakshanshastrapanih pradandavan 
nirjitya parasainyadi kshitim dharmena pdlayet (1.61) [v33] 


“The occupational duty of a warrior is to protect the citizens of the country 
from oppression. This requires the application of violence in appropriate cases 
for the maintenance of law and order. He should thus defeat the soldiers of 
enemy kings, and help rule the country according to the principles of 


. » 
righteousness. 
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akirtim chapi bhiitani 
kathayishyanti te ’vyayam 
sambhavitasya chakirtir 

marandd atirichyate 


akirtim—infamy; cha—and; api—also; bhutani—people; kathayishyanti—will speak; te—of your; 
avyayam—everlasting; sambhdavitasya—of a respectable person; cha—and; akirtih—infamy; 
maranat—than death; atirichyate—is greater. 


People will speak of you as a coward and a deserter. For a respectable 


person, infamy is worse than death. 


For respectable people, social prestige is very important. The particular gunas 
(modes of nature) of warriors make respect and honor especially important for 
them. For them, dishonor is worse than death. Shri Krishna reminds Arjun of 
this, so that if he is not inspired by superior knowledge, he may at least be 


inspired by inferior knowledge. 


Many societies in the world observe the norm that a warrior who runs away 
from the battlefield out of cowardice is ostracized from society. That could be 
the extent of dishonor inflicted upon Arjun if he avoided his duty. 
UATSUT UN WAT cal WaT: 
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bhayad randd uparatam mansyante tvam mahd-rathah 


yesham cha tvam bahu-mato bhitva yasyasi laghavam 


bhayat—out of fear; ranat—from the battlefield; uparatam—have fled; mamsyante—will think; 
tvam—you; maha-rathah—wanrriors who could single handedly match the strength of ten thousand 
ordinary warriors; yesham—for whom; cha—and; tvam—you; bahu-matah—high esteemed; bhiitva 
—having been; yasyasi—you will loose; laghavam—decreased in value. 


The great generals who hold you in high esteem will think that you fled 


from the battlefield out of fear, and thus will lose their respect for you. 


Arjun was famous as a mighty warrior and a worthy opponent for even the 
most valiant of the Kauravas warriors, such as Bheeshma, Dronacharya, Karn, 
etc. He had attained fame by fighting many celestial deities. He had fought 
and overwhelmed even Bhagavan Shiv, who had come in the disguise of a 
hunter. Pleased with his valor and skill, Bhagavan Shiv had rewarded him with 
a celestial weapon, called Pashupatastra. His teacher at archery, Dronacharya, had 
also bestowed his blessings upon him in the form of a special weapon. Just 
before the start of the battle, if Arjun were to retire from the battlefield, these 
gallant warriors wouldn't know that affection for his relatives had inspired him 
to flee. They would consider him a coward, and assume that he had abstained 


from the war in dread of their prowess. 
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avdachya-vadansh cha bahiin vadishyanti tavahitah 
nindantastava samarthyam tato duhkhataram nu kim 


avdachya-vadan—using harsh words; cha—and; bahiin—many; vadishyanti—will say; tava—your; 
ahitah—enemies; nindantah—defame; tava—your; samarthyam—might; tatah—than that; duhkha- 
taram—more painful; nu—indeed; kim—what. 


Your enemies will defame and humiliate you with unkind words, 


disparaging your might. Alas, what could be more painful than that? 


If Arjun chose to flee from battle, not only would Arjun’s estimation wane in 
the assembly of mighty warriors, but he would also be disparaged. Shri Krishna 
uses the word nindatah which means “to vilify.” Avachya vadan means the use of 
harsh words such as “Eunuch.” Arjun’s enemies, like Duryodhan, would say 
many unbecoming things about him, such as, “Look at that impotent Arjun 
fleeing from the battlefield like a dog with its tail between its legs.” Shri 


Krishna reminds Arjun that such derision would be very painful to him. 
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hato va prapsyasi swargam jitva va bhokshyase mahim 
tasmdd uttishtha kaunteya yuddhaya krita-nishchayah 


hatah—slain; va—or; prapsyasi—you will attain; swargam—celestial abodes; jitva—by achieving 
victory; va—or; bhokshyase—you shall enjoy; mahim—the kingdom on earth; tasmat—therefore; 
uttishtha—arise; kaunteva— Arjun, the son of Kunti; yuddhaya—for fight; krita-nishchayah—with 
determination. 

If you fight, you will either be slain on the battlefield and go to the 
celestial abodes, or you will gain victory and enjoy the kingdom on earth. 


Therefore arise with determination, O son of Kunti, and be prepared to 


fight. 


Continuing from verse 2.31, Shri Krishna is still giving instructions at the level 
of occupational duties. He explains to Arjun about the two possibilities arising 
from the performance of his duty. If Arjun becomes victorious, a kingdom on 
Earth awaits him, and if he is forced to lay down his life in the discharge of his 
duty, he will go to the celestial abodes. 
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sukha-duhkhe same kritva labhalabhau jayadjayau 
tato yuddhaya yujyasva naivam pdpam avapsyasi 


sukha—happiness; duhkhe—in distress; same kritva—treating alike; /abha-alabhau—gain and loss; 
jJaya-ajayau—victory and defeat; tatah—thereafter; yuddhaya—for fighting; yujyasva—engage; na 
—never; evam—thus; papam—sin; avapsyasi—shall incur. 

Fight for the sake of duty, treating alike happiness and distress, loss and 
gain, victory and defeat. Fulfilling your responsibility in this way, you will 


never incur sin. 


Having motivated Arjun from the mundane level, Shri Krishna now moves 


deeper into the science of work. Arjun had expressed his fear that by killing his 


enemies he would incur sin. Shri Krishna addresses this apprehension. He 
advises Arjun to do his duty, without attachment to the fruits of his actions. 


Such an attitude to work will release him from any sinful reactions. 


When we work with selfish motives, we create karmas, which bring about their 
subsequent karmic reactions. The Mathar Shruti states: 
punyena punya lokam nayati papena papamubhabhyameva manushyalokam [v34] 

“If you do good deeds, you will go to the celestial abodes; if you do bad deeds, 
you will go to the nether regions; if you do a mixture of both, you will come 
back to the planet Earth.” In either case, we get bound by the reactions of our 
karmas. Thus, mundane good deeds are also binding. They result in material 
rewards, which add to the stockpile of our karmas and thicken the illusion that 


there is happiness in the world. 


However, if we give up selfish motives, then our actions no longer create any 
karmic reactions. For example, murder is a sin, and the judicial law of every 
country of the world declares it to be a punishable offence. But if a policeman 
in the discharge of his duty kills the leader of a gang of bandits, he is not 
punished for it. If a soldier kills an enemy soldier in battle, he is not punished 
for it. In fact, he can even be awarded a medal for bravery. The reason for 
apparent lack of punishment is that these actions are not motivated by any ill- 
will or personal motive; they are performed as a matter of duty to the country. 
Bhagavan’s law is quite similar. If one gives up all selfish motives and works 
merely for the sake of duty toward the Supreme, such work does not create any 


karmic reactions. 


So Shri Krishna advises Arjun to become detached from outcomes and simply 
focus on doing his duty. When he fights with the attitude of equanimity, 
treating victory and defeat, pleasure and pain as the same, then despite killing 


his enemies, he will never incur sin. This subject is also repeated later in the 


Bhagavad Gita, in verse 5.10: “Just as a lotus leaf is untouched by water, those 
who dedicate all their actions to Bhagavan, abandoning all attachment, remain 


untouched by sin.” 


Having declared a profound conclusion about work without attachment, Shri 


Krishna now says that he will explain the science of work in detail, to reveal the 


logic behind what he has said. 


war astute Unga 
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esha te ’bhihita sankhye 
buddhir yoge tvimam shrinu 
buddhya yukto yaya partha 
karma-bandham prahasyasi 


esha—hitherto; te—to you; abhihita—explained; sankhye—by analytical knowledge; buddhih yoge 
—by the yog of intellect; tu—indeed; imam—this; shrinu—listen; buddhya—by understanding; 
yuktah—united; yaya—by which; partha—Arjun, the son of Pritha; karma-bandham—bondage of 
karma; prahdsyasi—you shall be released from. 


Hitherto, I have explained to you sdnkhya yog, or analytic knowledge 
regarding the nature of the Atman. Now listen, O Parth, as I reveal buddhi 


yog, or the Yog of Intellect. When you work with such understanding, you 
will be freed from the bondage of karma. 


The word Sankhya comes from the roots Sai, meaning “complete,” and khya, 
meaning “to know.” So Sankhya means the “complete analytical knowledge of 
something.” The Sankhya Darshan, which is one of the six philosophical 
treatises in Indian philosophy, makes an analytical enumeration of the entities 
in cosmos. It lists twenty-four entities: paich-mahabhita (earth, water, fire, air, 
and sky), parich tanmatra (the five abstract qualities of matter—taste, touch, 


smell, sound, and sight), panch karmendriya (five working senses), panich jndnendriya 


(five knowledge senses), mind, ahankar (the entity created by the evolution of 
mahan), mahan (the entity created by evolution of prakriti), prakriti (the primordial 
form of the material energy). Apart from these is purush or the Atman, which 


tries to enjoy prakriti, and gets bound in it. 


Shri Krishna has just explained to Arjun another form of Sankhya, which is the 
analytical knowledge of the immortal Atman. He now says that he is going to 
reveal the science of working without desire for rewards. This requires 
detachment from the fruits of actions. Such detachment comes by practicing 
discrimination with the intellect. Hence, Shri Krishna has interestingly called 
it buddhi yog, or “Yog of the Intellect.” In subsequent verses (2.41 and 2.44), he 
goes on to explain how the intellect plays an important role in bringing the 


mind to a state of detachment. 
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nehabhikrama-ndasho sti pratyavdyo na vidyate 
svalpam apyasya dharmasya trdyate mahato bhayat 


na—not; iha—in this; abhikrama—efforts; nashah—loss; asti—there is; pratyavayah—adverse 
result; na—not; vidyate—is; su-alpam—a little; api—even; asya—of this; dharmasya—occupation; 
trayate—saves; mahatah—from great; bhayat—danger. 


Working in this state of consciousness, there is no loss or adverse result, 


and even a little effort saves one from great danger. 


The great danger we face is that we may not get the human form in the next 
life, and instead go into the lower species of life, such as animals, birds, the 
nether regions, etc. We cannot be complacent that the human form will 
remain reserved for us, for the next birth will be determined by our karmas 


and level of consciousness in this life. 


There are 8.4 million species of life in existence. The species below human 


beings—animals, birds, fishes, insects, birds, etc.—do not have an evolved 


intellect as we humans do. Yet, they also perform commonplace activities such 
as eating, sleeping, defending, and mating. Human beings have been endowed 
with the faculty of knowledge, for a higher purpose, so that they may utilize it 
to elevate themselves. If humans utilize their intellects merely for doing the 
animalistic activities of eating, sleeping, mating, and defending, in a deluxe 
way, it is a misuse of the human form. For example, if someone makes eating 
as the primary pleasure of life, then the body of a pig becomes more suitable 
for such a person, and thus, that individual receives a pig’s body in the next 
life. If someone makes sleeping the goal of life, then Bhagavan deems that the 
body of a polar bear is more suitable for such activity and allots it in the 
succeeding life. So the great danger before us is that we may not get a human 


birth in the next life. The Vedas state: 


iha chedavedidatha satyamasti na chedihavedinmahati vinashthih 
(Kenopanishad 2.5) [v35] 


“O human being, the human birth is a rare opportunity. If you do not utilize it 


to achieve your goal, you will suffer great ruin.” Again, they state: 


iha chedashakad boddhum praksharirasya visrasah 
tatah sargeshu lokeshu shariratvaya kalpate (Kathopanishad 2.3.4) [v36] 


“If you do not strive for Brahman-realization in this life, you will continue to 


rotate in the 8.4 million species of life for many births.” 


However, once we commence on the journey of spiritual practice then even if 
we do not complete the path in this life, Bhagavan sees that our intention to 
do so existed. Therefore, he grants us the human birth again, to enable us to 


continue from where we had left off. In this way, we avert the great danger. 


Also, Shri Krishna says that no loss ever comes from endeavor made on this 
path. This is because whatever material assets we accumulate in the present life 
have to be left behind at the time of death. But if we make any spiritual 


advancement on the path of Yog, Bhagavan preserves it, and gives us the fruits 


in the next life, enabling us to start off from where we had left. Thus, having 
informed Arjun about its benefits, Shri Krishna now begins instructing him about 


the science of working without attachment. 
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vyavasayatmika buddhir ekeha kuru-nandana 
bahu-shakha hyanantash cha buddhayo ’vyavasdyinam 


vyavasaya-atmika—tesolute; buddhih—intellect; eka—single; iha—on this path; kuru-nandana— 
descendent of the Kurus; bahu-shakhah—many-branched; hi—indeed; anantah—endless; cha—also; 
buddhayah—intellect; avyavasayinam—of the irresolute. 


O descendent of the Kurus, the intellect of those who are on this path is 
resolute, and their aim is one-pointed. But the intellect of those who are 


irresolute is many-branched. 


Attachment is a function of the mind. Its manifestation is that the mind 
repeatedly runs toward the object of its attachment, which could be persons, 
sensual objects, prestige, bodily comfort, situations, and so on. So if thoughts 
of some person or object repeatedly come to the mind, it is a possible 
indication of the mind being attached to it. However, if it is the mind that gets 
attached, then why is Shri Krishna bringing the intellect into the topic of 


attachment? Is there any role of the intellect in eliminating attachment? 


Within our body is the subtle antah karan, which we also colloquially refer to as 
the heart. It consists of the mind, the intellect, and the ego. In this subtle 
machine, the intellect is superior to the mind. It makes decisions while the 
mind creates desires and gets attached to the object of affection as determined 
by the intellect. For instance, if the intellect decides that money is the source of 
happiness, the mind hankers for wealth. If the intellect decides that prestige is 
the most important thing in life, the mind craves for reputation and fame. In 


other words, the mind develops desires in accordance with the knowledge of 


the intellect. 


Throughout the day, we humans control our mind with the intellect. While 
sitting at home, we adopt informal postures in which the mind finds comfort. 
Yet, we adopt appropriate formal postures while sitting in the office. It is not 
that the mind enjoys the formality of the office—given its way, it would rather 
embrace the informality of home. However, the intellect decides that formal 
behavior is necessary in the office. So the intellect controls the mind, and 
people sit formally all day long, following the decorum of the workplace, 
against the nature of the mind. Similarly, the mind does not enjoy doing office 
work—if it had its way, it would rather sit at home and watch television. But 
the intellect rules that working in office is necessary to earn a living. Therefore, 
the intellect again reins in the natural tendency of the mind, and people work 


eight hours a day, or longer. 


The above examples illustrate that as human beings our intellect possesses the 
ability to control the mind. Thus, we must cultivate the intellect with proper 
knowledge and use it to guide the mind in the proper direction. Buddhi yog is 
the art of detaching the mind from the fruits of actions, by developing a 
resolute decision of the intellect that all work is meant for the pleasure of 
Bhagavan. Such a person of resolute intellect cultivates single-minded focus on 
the goal, and traverses the path like an arrow released from the bow. This 
resolve becomes so strong in higher stages of sadhana that nothing can deter the 
sadhak from treading the path. He or she thinks, “Even if there are millions of 
obstacles on my path, even if the whole world condemns me, even if I have to 
lay down my life, I will still not give up my sadhana.” But those whose intellect 
is many-branched find their mind running in various directions. They are 
unable to develop the focus of mind that is required to tread the path to 


Bhagavan. 
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yamimam pushpitam vacham pravadanty-avipashchitah 
veda-vada-ratah partha nanyad astiti vadinah 


kamatmanah swarga-para janma-karma-phala-pradam 
kriya-vishesha-bahulam bhogaishwarya-gatim prati 


yam imam—all these; pushpitam—flowery; vacham—words; pravadanti—speak; avipashchitah— 
those with limited understanding; veda-vada-ratah—attached to the flowery words of the Vedas; 
partha—Ayyjun, the son of Pritha; na anyat—no other; asti—is; iti—thus; vadinah—advocate; kama- 
atmanah—desirous of sensual pleasure; swarga-parah—aiming to achieve the heavenly planets; 
janma-karma-phala—high birth and fruitive results; pradam—awarding; kriya-vishesha—pompous 
ritualistic ceremonies; bahulam—various; bhoga—gratification; aishwarya—luxury; gatim— 
progress; prati—toward. 

Those with limited understanding, get attracted to the flowery words of 
the Vedas, which advocate ostentatious rituals for elevation to the celestial 
abodes, and presume no higher principle is described in them. They glorify 
only those portions of the Vedas that please their senses, and perform 
pompous ritualistic ceremonies for attaining high birth, opulence, sensual 


enjoyment, and elevation to the heavenly planets. 


The Vedas are divided into three sections. These are: Karm-kand (ritualistic 
ceremonies), Jiiana-kanda (knowledge section), and Updsana-kand (devotional 
section). The Karm-kand section advocates the performance of ritualistic 
ceremonies for material rewards and promotion to the celestial abodes. Those 


who seek sensual pleasures glorify this section of the Vedas. 


The celestial abodes contain a higher order of material luxuries, and offer 
greater facility for sensual enjoyment. But elevation to the heavenly abodes 
does not imply a concurrent spiritual elevation. These celestial planes are also 


within the material universe, and having gone there, when one’s account of 


good karmas gets depleted, one again returns to the planet Earth. People with 
limited understanding strive for the heavenly abodes, thinking that is the 
whole purpose of the Vedas. In this way, they continue transmigrating in the 
cycle of life-and-death, without endeavoring for Brahman-realization. 
However, those with spiritual wisdom do not make even Swarga their goal. The 
Mundakopanishad states: 
avidydyamantare vartamanah svayamdhirah panditam manyamanah 
janghanyamanah pariyanti midha andhenaiva niyamdana yathandhah (1.2.8) [v37] 
“Those, who practice the ostentatious rituals prescribed in the Vedas for 
enjoying the celestial pleasures of the higher abodes, think themselves to be 
scholars of the scriptures, but in reality they are foolish. They are like the blind 
leading the blind.” 
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bhogaiswvarya-prasaktanam taydpahrita-chetasam 
vyavasayatmika buddhih samdaddhau na vidhiyate 


bhoga—gratification; aishwarya—luxury; prasaktanam—whose minds are deeply attached; taya— 
by that; apahrita-chetasam—bewildered in intellect; vyavasadya-atmika—tesolute; buddhih— 
intellect; samadhau—tesolute; na—never; vidhityate—occurs. 


With their minds deeply attached to worldly pleasures and their intellects 
bewildered by such things, they are unable to possess the resolute 


determination for success on the path to Bhagavan. 


People whose minds are attached to sensual enjoyment concern themselves 
with bhog (gratification), and aishwarya (luxury). They engage their intellects in 
enhancing their income and contemplating how to increase their material 
possessions and maximize their enjoyment. Bewildered in this manner, they are 
unable to develop the firm resolve required for traversing the path to Brahman- 


realization. 
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trai-gunya-vishaya veda nistrai-gunyo bhavarjuna 
nirdvandvo nitya-sattva-stho niryoga-kshema Gtmavan 


trai-gunyva—of the three modes of material nature; vishayah—subject matter; vedah—Vedic 
scriptures; nistrai-gunvah—above the three modes of material nature, transcendental; bhava—be; 
arjuna—Arjun; nirdvandvah—free from dualities; nitya-sattva-sthah—eternally fixed in truth; 
niryoga-kshemah—aunconcered about gain and preservation; Gtma-van—-situated in the self. 


The Vedas deal with the three modes of material nature, O Arjun. Rise 
above the three modes to a state of pure spiritual consciousness. Freeing 
yourself from dualities, eternally fixed in truth, and without concern for 


material gain and safety, be situated in the self. 


The material energy binds the divine Atman to the bodily conception of life, 
by its three constituent modes. These modes of material nature are sattva (mode 
of goodness), rajas (mode of passion), and tamas (mode of ignorance). The 
relative proportion of the three modes varies for every individual, due their 
sanskars (tendencies) from countless past lives, and accordingly, everyone has 
different inclinations and tendencies. The Vedic scriptures accept this disparity 
and give suitable instructions for all kinds of people. If the shastras did not 
contain instructions for worldly-minded people, they would have gone further 
astray. So, the Vedas offer them material rewards for the performance of 
rigorous rituals, helping them rise from the mode of ignorance to passion, and 


from passion to goodness. 


Thus, the Vedas contain both kinds of knowledge—ritualistic ceremonies for 
the materially attached and divine knowledge for spiritual aspirants. When 
Shri Krishna tells Arjun to reject the Vedas, the statement needs to be 
understood in the context of the preceding and following verses. He is 
implying that Arjun should not be attracted by the section of the Vedas that 


propounds rules, regulations, and ceremonies for material rewards. Instead, he 


should use the divine section of the Vedic knowledge to elevate himself to the 
level of Absolute Truth. 
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yavan artha udapane sarvatah samplutodake 
tavansarveshu vedeshu brahmanasya vijanatah 


yavan—whatever; arthah—purpose; uda-pane—a well of water; sarvatah—in all respects; 
sampluta-udake—by a large lake; tavan—that many; sarveshu—in all; vedeshu—vVedas; 
brahmanasya—one who realizes the Absolute Truth; vijanatah—who is in complete knowledge. 


Whatever purpose is served by a small well of water is naturally served in 
all respects by the ocean. Similarly, one who realizes the Absolute Truth 
also fulfills the purpose of all the Vedas. 


The Vedas contain 100,000 mantras, describing varieties of rituals, practices, 
prayers, ceremonies, and gems of knowledge. All these are given with only one 


aim—to help unite the Atman with Bhagavan. 


vasudeva-para veda vasudeva-para makhah 
vasudeva-para yoga vasudeva-parah kriyah 
vasudeva-param jndnam vasudeva-param tapah 
vasudeva-paro dharmo vasudeva-para gatih 
(Bhagavatam 1.2.28-29) [v38] 


“The goal of all the Vedic mantras, the ritualistic activities, spiritual practices, 
sacrifices, cultivation of knowledge, and performance of duties, is to help the 


Atman reach the divine feet of Bhagavan.” 


However, just as a medicine pill is often sugar-coated to make it more 
palatable, similarly to attract materially-minded people, the Vedas also give 
material allurements. The underlying motive is to help the Atman gradually get 
detached from the world and attached to Bhagavan. Thus, one who is 
attaching the mind to Bhagavan is automatically fulfilling the purpose of all 
the Vedic mantras. Shri Krishna advises Uddhav: 


ajnayaivam gunan doshan mayddishtan api swakan 
dharman santyajya yah sarvan mam bhajeta sa sattamah 
(Bhagavatam 11.11.32) [v39] 


“The Vedas prescribe varieties of social and ritualistic duties for individuals. 
But those who grasp their underlying motive, and rejecting all intermediate 
instructions, wholeheartedly fulfill their duty toward me, I consider them to be 


the highest devotees.” 
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karmany-evadhikaras te ma phaleshu kadachana 
ma karma-phala-hetur bhir ma te sango stvakarmani 


karmani—in prescribed duties; eva—only; adhikarah—right; te—your; mad—not; phaleshu—in the 
fruits; kadachana—at any time; ma@—never; karma-phala—tesults of the activities; hetuh—cause; 
bhah—be; ma—not; te—your; sangah—attachment; astu— must be; akarmani—in inaction. 





You have a right to perform your prescribed duties, but you are not 
entitled to the fruits of your actions. Never consider yourself to be the 


cause of the results of your activities, nor be attached to inaction. 


This is an extremely popular verse of the Bhagavad Gita, so much so that even 
most school children in India are familiar with it. It offers deep insight into the 
proper spirit of work and is often quoted whenever the topic of karm yog is 
discussed. The verse gives four instructions regarding the science of work: 1) 
Do your duty, but do not concern yourself with the results. 2) The fruits of 
your actions are not for your enjoyment. 3) Even while working, give up the 


pride of doership. 4) Do not be attached to inaction. 


Do your duty, but do not concern yourself with the results. We have the 
right to do our duty, but the results are not dependent only upon our efforts. A 
number of factors come into play in determining the results—our efforts, 
destiny (our past karmas), the will of Bhagavan, the efforts of others, the 


cumulative karmas of the people involved, the place and situation (a matter of 


luck), etc. Now if we become anxious for results, we will experience anxiety 
whenever they are not according to our expectations. So Shri Krishna advises 
Arjun to give up concern for the results and instead focus solely on doing a 
good job. The fact is that when we are unconcerned about the results, we are 


able to focus entirely on our efforts, and the result is even better than before. 


A humorous acronym for this is NATO or Not Attached to Outcome. 
Consider its application to a simple everyday activity such as playing golf. 
When people play golf, they are engrossed in the fruits—whether their score is 
under par, over par, etc. Now if they could merely focus on playing the shots to 
the best of their ability, they would find it the most enjoyable game of golf they 
have ever played. Additionally, with their complete focus on the shot being 


played, their game would be raised to a higher level. 


The fruits of your actions are not for your enjoyment. To perform actions is 
an integral part of human nature. Having come into this world, we all have 
various duties determined by our family situation, social position, occupation, 
etc. While performing these actions, we must remember that we are not the 
enjoyers of the results—the results are meant for the pleasure of Bhagavan. The 
individual Atman is a tiny part of Bhagavan (verse 15.7), and hence our 


inherent nature is to serve him through all our actions. 


dasa bhittamidam tasya jagatsthavara jangamam 
Shrimannarayana swami jagatanprabhurishwarah 
(Padma Purdan) [v40] 


“Bhagavan is the Master of the entire creation; all moving and non-moving 
beings are his servants.” Material consciousness is characterized by the 
following manner of thoughts, “I am the proprietor of all that I possess. It is all 
meant for my enjoyment. I have the right to enhance my possessions and 
maximize my enjoyment.” The reverse of this is Spiritual consciousness, which 


is characterized by thoughts such as, “Bhagavan is the owner and enjoyer of 


this entire world. I am merely his selfless servant. I must use all that I have in 
the service of Bhagavan.” Accordingly, Shri Krishna instructs Arjun not to 


think of himself as the enjoyer of the fruits of his actions. 


Even while working, give up the pride of doership. Shri Krishna wants 
Arjun to give up kartritwabhiman, or the ego of being the doer. He instructs 
Arjun never to chase after preconceived motives attached to his actions nor 
consider himself as the cause of the results of his actions. However, when we 
perform actions, then why should we not consider ourselves as the doers of 
those actions? The reason is that our senses, mind, and intellect are inert; 
Bhagavan energizes them with his power and puts them at our disposal. As a 
result, only with the help of the power we receive from him, are we able to 
work. For example, the tongs in the kitchen are inactive by themselves, but 
they get energized by someone’s hand, and then they perform even difficult 
tasks, such as lifting burning coal, etc. Now if we say that the tongs are the 
doers of actions, it will be inaccurate. If the hand did not energize them, what 
would they be able to do? They would merely lie inert on the table. Similarly, if 
Bhagavan did not supply our body-mind-Atman mechanism with the power to 
perform actions, we could have done nothing. Thus, we must give up the ego 
of doing, remembering that Bhagavan is the only source of the power by which 


we perform all our actions. 


All the above thoughts are very nicely summarized in the following popular 


Sanskrit verse: 


yatkritam yatkarishyami tatsarvam na maya kritam 
tvaya kritam tu phalabhuk tvameva madhusidana [v4 1] 


“Whatever I have achieved and whatever I wish to achieve, I am not the doer 
of these. O Madhusudan, you are the real doer, and you alone are the enjoyer 


of their results.” 


Do not be attached to inaction. Although the nature of the living being is to 
work, often situations arise where work seems burdensome and confusing. In 
such cases, instead of running away from it, we must understand and 
implement the proper science of work, as explained by Shri Krishna to Arjun. 
However, it is highly inappropriate if we consider work as laborious and 
burdensome, and resort to inaction. Becoming attached to inaction is never the 


solution and is clearly condemned by Shri Krishna. 


aR: hoe HUT Ws Aaa AAs 
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yoga-sthah kuru karmdani sangam tyaktva dhananjaya 
siddhy-asiddhyoh samo bhitva samatvam yoga uchyate 


yoga-sthah—being steadfast in yog; kuru—perform; karmani—duties; sangam—attachment; tyaktva 
—having abandoned; dhananjaya—Arjun; siddhi-asiddhyoh—in success and failure; samah— 
equipoised; bhiitva—becoming; samatvam—equanimity; vogah—Yog; uchyate—is called. 


Be steadfast in the performance of your duty, O Arjun, abandoning 


attachment to success and failure. Such equanimity is called Yog. 


The equanimity that enables us to accept all circumstances with serenity is so 
praiseworthy that Shri Krishna calls it Yog, or union with the Supreme. This 
equipoise comes from implementing the knowledge of the previous verse. 
When we understand that the effort is in our hands, not the results, we then 
concern ourselves only with doing our duty. The results are for the pleasure of 
Bhagavan, and so we dedicate them to him. Now, if the results are not to our 
expectations, we calmly accept them as the will of Bhagavan. In this way, we 
are able to accept fame and infamy, success and failure, pleasure and pain, as 
Bhagavan’s will, and when we learn to embrace both equally, we develop the 


equanimity that Shri Krishna talks about. 


The verse is a very practical solution to the vicissitudes of life. If we are sailing 


in the ocean in a boat, it is natural to expect the waves of the ocean to shake 


the boat. If we get disturbed each time a wave rocks the boat, our miseries 
would be endless. And if we do not expect the waves to arise, we would be 
expecting the ocean to become something other than its natural self. Waves are 
an inseparable phenomenon of the ocean. Similarly, as we wade through the 
ocean of life, it throws up all kinds of waves that are beyond our control. If we 
keep struggling to eliminate negative situations, we will be unable to avoid 
unhappiness. But if we can learn to accept everything that comes our way, 
without sacrificing our best efforts, we will have surrendered to the will of 


Bhagavan, and that will be true Yog. 
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direna hy-avaram karma buddhi-yogdd dhananjaya 
buddhau sharanam anvichchha kripanah phala-hetavah 


durena—(discrad) from far away; hi—certainly; avaram—inferior; karma—treward-seeking actions; 
buddhi-yogat—with the intellect established in Divine knowledge; dhananjaya—Arjun; buddhau— 
divine knowledge and insight; sharanam—tefuge; anvichchha—seek; kripanah—niserly; phala- 
hetavah—those seeking fruits of their work. 

Seek refuge in divine knowledge and insight, O Arjun, and discard reward- 
seeking actions that are certainly inferior to works performed with the 
intellect established in Divine knowledge. Miserly are those who seek to 


enjoy the fruits of their works. 


There are two aspects to work: 1) The external activity we do, 2) Our internal 
attitude toward it. For example, let us say that a temple is being built in the 
holy land of Vrindavan. The workers are engaged in a sacred activity, but their 
attitude is mundane. They are concerned with the salary they receive. If 
another contractor offers higher wages, they will not mind switching their job. 
There is also an ascetic living in Vrindavan, who, seeing the glorious temple 
being built, engages in kar seva (voluntary work) as a service to Bhagavan. The 


external work performed by the sadhu and the workers are the same, but the 


internal attitudes are poles apart. 


Here Shri Krishna advises Arjun to move higher in his internal motivation 
toward work. He declares that those who work with the motivation of self- 
enjoyment are miserly. Those who are detached from the fruits and dedicate 
their work to a higher cause are superior. And those who offer the fruits to 


Bhagavan are truly in knowledge. 


The word kripana (miserly) has been used here. The Shrimad Bhagavatam describes a 


kripana: 


na veda kripanah shreya atmano guna-vastu-drik 
tasya tan ichchhato yachchhed yadi so ‘pi tatha-vidhah (6.9.49) [v42] 


“Kripana are those who think that the ultimate reality consists only of sense 
objects produced from the material energy.” Again, the Shrimad Bhagavatam, 
States: kripano yo ‘jitendriyvah (1 1.19.44) [v43] “A kripana 1s one who has no control 


» 
over the senses. 


As an individual evolves to higher levels of consciousness, one naturally sheds 
the desire for enjoying the fruits of work, and moves in the direction of service. 
Bill Gates, having renounced his position in Microsoft Corporation, now 
dedicates his energy in the service of society. Similarly, after having had his fill 
of power and position as the President of USA, Bill Clinton now preaches the 
glories of service to humankind, and has even written a book on the topic, 
“Giving—How Each Of Us Can Change The World.” Their engagement in 
service is praiseworthy, but it is still imperfectly oriented. That service attitude 
becomes perfect when we learn to do our works for the pleasure of Bhagavan, 


dedicating all the fruits to him. 
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buddhi-yukto jahdatiha ubhe sukrita-dushkrite 


tasmad yogaya yujyasva yogah karmasu kaushalam 
buddhi-yuktah—endowned with wisdom; jahati—get rid of; iha—in this life; ubhe—both; sukyita- 
dushkrite—good and bad deeds; tasmat—therefore; yogaya—for Yog; yujyasva—strive for; yogah— 
yog is; karmasu kaushalam—the art of working skillfully. 
One who prudently practices the science of work without attachment can 
get rid of both good and bad reactions in this life itself. Therefore, strive 


for Yog, which is the art of working skillfully (in proper consciousness). 


Upon hearing the science of karm-yog, people often wonder that if they give up 
attachment to results, will their performance go down? Shri Krishna explains 
that working without personal motivation does not reduce the quality of our 
work; instead we become even more skillful than before. Consider the example 
of a sincere surgeon who cuts people with his knife while operating upon 
them. He performs his duty with equanimity, and is undisturbed irrespective 
of whether the patient survives or dies. This is because he is merely doing his 
duty unselfishly, to the best of his ability, and is not attached to the results. 
Hence, even if the patient dies while being operated upon, the surgeon does 
not feel guilty of murder. However, if the same surgeon’s only child needs to be 
operated, he does not have the courage to do so. Because of attachment to the 
results, he fears he will not be able to perform the operation skillfully, and so 
he seeks the help of another surgeon. This shows that attachment to results 
does not make us more skillful; rather, the attachment affects our performance 
adversely. Instead, if we work without attachment, we can do so at our 


maximum skill level, without feeling nervous, jittery, scared, tense, or excited. 


Likewise, Arjun’s personal example also illustrates the point that giving up 
attachment to the fruits does not adversely affect performance. Before hearing 
the Bhagavad Gita, he intended to engage in war with the desire of winning a 
kingdom. After hearing the Bhagavad Gita from Shri Krishna, he was fighting 
because it was his duty to Bhagavan, and Shri Krishna would be pleased by it. 


He was still a warrior; however, his internal motivation had changed. The fact 
that he did his duty without attachment did not make him any less competent 
than before. In fact, he fought with greater inspiration because his work was 


directly in service of Bhagavan. 
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karma-jam buddhi-yukta hi phalam tyaktvaé manishinah 
janma-bandha-vinirmuktah padam gachchhanty-anaMayam 


karma-jam—born of fruitive actions; buddhi-yuktah—endowed with equanimity of intellect; hi—as; 
phalam—fruits; tyaktva—abandoning; manishinah—the wise; janma-bandha-vinirmuktah—freedom 
from the bondage of life and death; padam—state; gachchhanti—attain; anaMayvam—devoid of 
sufferings. 


The wise endowed with equanimity of intellect, abandon attachment to the 
fruits of actions, which bind one to the cycle of life and death. By working 


in such consciousness, they attain the state beyond all suffering. 


Shri Krishna continues to expound on the topic of working without 
attachment to the fruits of actions, and states that it leads one to the state 
beyond suffering. The paradox of life is that we strive for happiness, but reap 
misery; we crave love, but we meet with disappointment; we covet life, but 


know we are moving toward death at every moment. The Bhagavatam states: 


sukhaya karmani karoti loko na taih sukham vanyad-updramam va 
vindeta bhityas tata eva duhkham yad atra yuktam bhagavan vaden nah (3.5.2) [v44] 


“Every human being engages in fruitive works to get happiness, but finds no 
satisfaction. Instead, these activities only aggravate the misery.” As a result, 
practically everyone in this world is unhappy. Some suffer from the miseries of 
their own body and mind; others are tormented by their family members and 
relatives; some suffer from scarcity of wealth and the paucity of the necessities 
of life. Materially minded people know they are unhappy, but they think that 


others ahead of them must be happy, and so they continue running in the 


direction of material growth. This blind pursuit has been going on for many 
lifetimes and yet there is no sight of happiness. Now, if people could realize 
that nobody has ever achieved happiness by engaging in fruitive works, they 
would then understand that the direction in which they are running is futile, 


and they would think of doing a U-turn toward spiritual life. 


Those whose intellects have become steadfast with spiritual knowledge 
understand that Bhagavan is the Supreme Enjoyer of everything. 
Consequently, they renounce attachment to the fruits of their actions, offer 
everything to him, and serenely accept everything that comes as his prasad 
(mercy). In doing so, their actions become free from karmic reactions that 


bind one to the cycle of life and death. 
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yada te moha-kalilam buddhir vyatitarishyati 
tada gantasi nirvedam shrotavyasya shrutasya cha 


yada—when; te—your; moha—delusion; kalilam—quagmire; buddhih—intellect; vyatitarishyati— 
crosses; tada—then; gantasi—you shall acquire; nirvedam—indifferent; shrotavyasya—to what is 
yet to be heard; shrutasya—to what has been heard; cha—and. 


When your intellect crosses the quagmire of delusion, you will then 
acquire indifference to what has been heard and what is yet to be heard 


(about enjoyments in this world and the next). 


Shri Krishna had previously said that people who are attached to worldly 
enjoyment get attracted to the flowery words of the Vedas, which propagate 
ostentatious rituals for gaining worldly opulences and attaining the celestial 
abodes (verses 2.42—2.43). However, one whose intellect is illumined with 
spiritual knowledge no longer seeks material sense pleasures, knowing them to 
be harbingers of misery. Such a person then loses interest in Vedic rituals. The 


Mundakopanishad states: 


parikshya lokankarmachitanbrahmano nirvedamayannastyakritah kritena (1.2.12) [v45] 


“Realized sages go beyond Vedic rituals, after understanding that the pleasures 
one attains from fruitive karmas, in this life and in the celestial abodes, are 


temporary and mixed with misery.” 
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Shruti-vipratipannd te yada sthasyati nishchala 
samadhav-achalda buddhis tada yogam avapsyasi 


Shruti-vipratipanna—not allured by the fruitive sections of the Vedas; te—your; yada—when; 
sthasyati—remains; nishchala—steadfast; samadhau—in divine consciousness; achala—steadfast; 
buddhih—intellect; tada—at that time; vogam—Yog; avapsyasi—you will attain. 


When your intellect ceases to be allured by the fruitive sections of the 
Vedas and remains steadfast in divine consciousness, you will then attain 


the state of perfect Yog. 


As sadhaks advance on the spiritual path, within their minds their relationship 
with Bhagavan becomes stronger. At that time, they find the Vedic rituals they 
were previously performing to be cumbersome and time consuming. They then 
wonder whether they are obliged to keep performing the rituals, along with 
their devotion, and if they reject the ritual and dedicate themselves fully to 
their sadhana, will they be committing an offense? Such people will find the 
answer to their doubt in this verse. Shri Krishna says that to be fixed in sadhana 
without being allured to the fruitive sections of the Vedas is not an offence; 


rather, it is a higher spiritual state. 


Madhavendra Puri, the famous 14th century sage, states this sentiment very 
emphatically. He was a Vedic Brahmin and used to engage in extensive 
ritualistic practices, but then took to sanyas (the renounced order), and engaged 


wholeheartedly in devotion to Shri Krishna. In his later life, he wrote: 


sandhya vandana bhadramastu bhavate bhoh snana tubhyam namah 


bho devah pitarashchatarapana vidhau naham kshamah kshamyatam 
yatra kvapi nishadya yaddava kulottaasya kansadvishah 
smaram smaramagham harami tadalam manye kimanyena me [v46] 


“I wish to apologize to all kinds of rituals as I have no time to respect them. So 
dear Sandhya Vandan (a set of rituals performed thrice daily by those who have 
received the sacred thread), holy baths, sacrifices to the celestial deities, 
offerings to the ancestors, etc. please excuse me. Now, wherever I sit, I 
remember the Supreme Bhagavan Shri Krishna, the enemy of Kansa, and that 


is sufficient to release me from material bondage.” 


Shri Krishna uses the word samdadhav-achala in this verse, to refer to the state of 
steadfastness in divine consciousness. The word Samadhi has been formed from 
the roots sam (equilibrium) and dhi (intellect), meaning, “a state of total 
equilibrium of the intellect.” One who is steadfast in the higher consciousness, 


unmoved by material allurements attains that state of Samadhi, or perfect Yog. 
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arjuna uvdcha 
sthita-prajnasya ka bhasha samdadhi-sthasya keshava 
sthita-dhih kim prabhasheta kim asita vrajeta kim 


arjunah uvacha—Aryjun said; sthita-prajnasya—one with steady intellect; ka—what; bhasha—talk; 
samadhi-sthasya—situated in divine consciousness; keshava—Shri Krishna, killer of the Keshi 
Demon; sthita-dhih—enlightened person; kim—what; prabhasheta—talks; kim—how; Gsita—sits; 
vrajeta—walks; kim—how. 

Arjun said: O Keshav, what is the disposition of one who is situated in 
divine consciousness? How does an enlightened person talk? How does he 


sit? How does he walk? 


The designations sthita prajia (one with steady intellect) and samadhi-stha (situated 


in trance) apply to enlightened persons. Having heard from Shri Krishna about 


the state of perfect yog, or Samadhi, Arjun asks a natural question. He wishes to 
know the nature of the mind of a person who is in this state. Additionally he 


wishes to know how this divine state of mind manifests in a person’s behavior. 


Beginning with this verse, Arjun asks Shri Krishna sixteen sets of questions. In 
response, Shri Krishna reveals the deepest secrets of karm yog, jriana yog, bhakti yog, 


austerity, meditation, etc. The sixteen sets of questions asked by Arjun are: 


1. “What is the disposition of one who is situated in divine consciousness? 


(verse 2.54) 


2. “If you consider knowledge superior to fruitive works, then why do you ask 


me to wage this terrible war?” (verse 3.1) 


3. “Why is a person impelled to commit sinful acts, even unwillingly, as if by 


force?” (verse 3.36) 


4. “You were born much after Vivasvan. How am I to understand that in the 


beginning you instructed this science to him?” (verse 4.4) 


5. “You praised the path of renunciation of actions, and again you praised 
work with devotion. Please tell me decisively which of the two is more 


beneficial?” (verse 5.1) 


6. “O Krishna, the mind is very restless, turbulent, strong and obstinate. It 


appears to me that it is more difficult to control than the wind.” (verse 6.33) 


7. “What is the fate of the unsuccessful yogi who begins the path with faith, 
but whose mind deviates from Bhagavan due to untamed passions, and is 


unable to reach the highest perfection in this life?” (verse 6.37) 


8. “What is Brahman and what is karma? What is Adhibhiita, and who are the 
Adhidaiva? Who is Adhiyajia and how does he dwell in this body? O slayer of the 
Madhu demon, how can those of steadfast mind be united with you at the 


time of death?” (verse 8.1-2) 


9. “Please describe to me your divine opulences, by which you pervade all the 
worlds.” (verse 10.16) 


10. “I long to see your cosmic form, O Supreme divine Personality.” (verse 


11.3) 


11. “You, who existed before all creation, I wish to know who you are, for your 


nature and workings mystify me.” (verse 11.31) 


12. “Between those who are steadfastly devoted to your personal form and 
those who worship the formless Brahman, whom do you consider to be more 


perfect in Yog?” (verse 12.1) 


13. “I wish to know about Prakriti (Nature) and Purush (the enjoyer). What is 
the field of activities, and who is the knower of the field? What is the nature of 


knowledge, and the object of knowledge?” (verse 13.1) 


14. “What are the characteristics of those who have gone beyond the three 
gunas, O Bhagavan? How do they act? How have they passed beyond the 
bondage of the gunas?” (verse 14.21) 


15. “Where do they stand who disregard the injunctions of the scriptures, but 
still worship with faith?” (verse 17.1) 


16. “I wish to understand the nature of sanyas (renunciation), and how it is 


distinct from sag, or renouncing the fruits of actions.” (verse 18.1) 


siisntarara | 
Wella Fel HMA VARTA | 
MAA Ty: Rad teterAT 115511 


Shri bhagavan uvacha 
prajahati yada kamdn sarvan partha mano-gatan 
atmany-evatmana tushtah sthita-prajnas tadochyate 


Shri-bhagavan uvacha—Bhagavan Krishna said; prajahati—discards; yada—when; kaman—selfish 
desires; sarvan—all; partha—Arjun, the son of Pritha; manah-gatan—of the mind; atmani—of the 


self; eva—only; atmana—by the purified mind; tushtah—satisfied; sthita-prajnah—one with steady 
intellect; tada—at that time; uchyate—is said. 


Bhagavan Krishna said: O Parth, when one discards all selfish desires and 
cravings of the senses that torment the mind, and becomes satisfied in the 


realization of the self, such a person is said to be transcendentally situated. 


Shri Krishna begins answering Arjun’s questions here, and continues till the 
end of the chapter. Each fragment is naturally drawn towards its whole; just as 
a piece of stone is drawn by the force of gravitation towards the earth. The 
individual Atman is a fragment of Bhagavan, who is infinite bliss. Hence, the 
Atman is a fragment of the ocean of infinite bliss, and it experiences the 
natural urge for bliss. When it strives to relish the bliss of the Atman from 
Bhagavan, it is called “Divine Love.” But when, in ignorance of its spiritual 
nature, it thinks of itself as the body, and seeks to relish the bliss of the body 


from the world, it is called “lust.” 


This world has been called mriga trishna in the scriptures, meaning “like the 
mirage seen by the deer.” The sun rays reflecting on the hot desert sand create 
an illusion of water for the deer. It thinks there is water ahead of it and runs to 
quench its thirst. But the more it runs toward the water, the more the mirage 
fades away. Its dull intellect cannot recognize that it is running after an 
illusion. The unfortunate deer keeps chasing the illusory water and dies of 
exhaustion on the desert sand. Similarly, the material energy Maya too creates 
an illusion of happiness, and we run after that illusory happiness in the hope of 
quenching the thirst of our senses. But no matter how much we try, happiness 


keeps fading further away from us. The Garud Puran states: 


chakradharo ’pi suratvam suratvalabhe sakalasurapatitvam 
bhavtirum surapatirurdhvagatitvam tathapi nanivartate trishnd (2.12.14) [v47] 


“A king wishes to be the emperor of the whole world; the emperor aspires to be 


a celestial deities; a celestial deities seeks to be Indra, the king of Swarga Loka; 


and Indra desires to be Brahma, the secondary creator. Yet the thirst for 


material enjoyment does not get satiated.” 


But when one learns to turn the mind away from material allurements and 
renounces the desires of the senses, such a person comes in touch with the 
inner bliss of the Atman and becomes transcendentally situated. The 
Kathopanishad goes to the extent of saying that one who has renounced desires 


becomes like Bhagavan: 


yada sarve pramuchyante kama ye sya hridi shritah 
atha martyo ’mrito bhavatyatra brahma samashnute (2.3.14) [v48] 


“When one eliminates all selfish desires from the heart, then the materially 
fettered jivatma (Atman) attains freedom from birth and death, and becomes 
Bhagavan-like in virtue.” Shri Krishna states in the above verse that a 
transcendentally situated person is one who has given up selfish desires and 


cravings of the senses, and is satisfied in the self. 


qaeigMrl: Gay farce: | 
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duhkheshv-anudvigna-manah sukheshu vigata-sprihah 
vita-raga-bhaya-krodhah sthita-dhir munir uchyate 


duhkheshu—amidst miseries; anudvigna-manah—one whose mind is undistrubed; suwkheshu—in 
pleasure; vigata-sprihah—without craving; vita—free from; rdga—attachment; bhaya—fear; 
krodhah—anger; sthita-dhith—enlightened person; munih—a sage; uchyate—is called. 


One whose mind remains undisturbed amidst misery, who does not crave 
for pleasure, and who is free from attachment, fear, and anger, is called a 


sage of steady wisdom. 


In this verse, Shri Krishna describes sages of steady wisdom as: 1) Vita raga— 
they give up craving for pleasure, 2) Vita bhaya—they remain free from fear, 3) 


Vita krodha—they are devoid of anger. 


An enlightened person does not allow the mind to harbor the material frailties 


of lust, anger, greed, envy, etc. Only then can the mind steadily contemplate 
on transcendence and be fixed in the divine. If one permits the mind to brood 
over miseries, then the contemplation on the divine ceases and the mind is 
dragged down from the transcendental level. The process of torture works in 
the same manner. More than the present pain itself, it is the memories of past 
pain and apprehensions of future pain that torment the mind. But when the 
mind drops these two and has to simply grope with the present sensation, the 
pain surprisingly shrinks to a manageable (within the limits of tolerance) size. 
It is well known that historically Buddhist monks adopted a similar technique 


for tolerating torture from invading conquerors. 


Similarly, if the mind craves external pleasures, it runs to the objects of 
enjoyment, and is again diverted from divine contemplation. So a sage of 
steady wisdom is one who does not allow the mind to hanker for pleasure or 
lament for miseries. Further, such a sage does not permit the mind to succumb 
to the urges of fear and anger. In this way, the mind becomes situated on the 


transcendental level. 
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yah sarvatradnabhisnehas tat tat prapya shubhashubham 
nabhinandati na dveshti tasya prajnd pratishthita 


yah—who; sarvatra—in all conditions; anabhisnehah—unattached; tat—that; tat—that; prapya— 
attaining; shubha—good; ashubham—evil; na—neither; abhinandati—delight in; na—nor; dveshti 
—dejected by; tasya—his; prajna—knowledge; pratishthita—is fixed. 

One who remains unattached under all conditions, and is neither 
delighted by good fortune nor dejected by tribulation, he is a sage with 


perfect knowledge. 


Rudyard Kipling, a famous British poet, has encapsulated the essence of this 


verse on Sthita prajia (Sage of steady intelligence) in his famous poem “If.” Here 


are a few lines from the poem: 


If you can dream—and not make dreams your master; 
If you can think—and not make thoughts your aim, 
If you can meet with Triumph and Disaster 

And treat those two impostors just the same... 


If neither foes nor loving friends can hurt you, 

If all men count with you, but none too much: 

If you can fill the unforgiving minute 

With sixty seconds’ worth of distance run, 

Yours is the Earth and everything that’s in it, 

And—which is more—you'll be a Man, my son! 
The popularity of this poem shows the natural urge in people to reach the state 
of enlightenment, which Shri Krishna describes to Arjun. One may wonder 
how an English poet expressed the same state of enlightenment that is 
described by the Supreme Bhagavan. The fact is that the urge for 
enlightenment is the intrinsic nature of the Atman. Hence, knowingly or 
unknowingly, everyone craves for it, in all cultures around the world. Shri 


Krishna is describing it here, in response to Arjun’s question. 


Sea aaa Ua UlayaT 1158 11 


yada sanharate chadyam kirmo ’hgdniva sarvashah 
indriyadnindriyarthebhyas tasya prajnda pratishthita 


yada—when; sanharate—withdraw; cha—and; ayam—this; kirmah—tortoise; angani—limbs; iva 
—as; sarvashah—fully; indrivani—senses; indriya-arthebhyah—from the sense objects; tasya—his; 
prajna—aivine wisdom; pratishthita—fixed in. 

One who is able to withdraw the senses from their objects, just as a 


tortoise withdraws its limbs into its shell, is established in divine wisdom. 


Attempting to quench the cravings of the senses by supplying them with their 


desired objects is like trying to dowse a fire by pouring clarified butter on it. 


The fire may be smothered for a moment, but then it flares up with redoubled 
intensity. Hence, the Shrimad Bhagavatam states that desires never go away when 
they are fulfilled; they only come back more strongly: 


na jatu kamah kamanam upabhogena shanyati 
havisha krishna-vartmeva bhiya evabhivardhate (9.19.14) [v49] 


“Fulfilling the desires of the senses does not extinguish them, just as offering 
oblations of butter in the fire does not extinguish it; instead, it makes the fire 


blaze even stronger.” 


These desires can be compared to an itch in the body. The itch is troublesome 
and creates an irresistible urge to scratch. But scratching does not solve the 
problem. For a few moments, there is relief, and then the itch returns with 
greater force. Instead, if someone can tolerate the itch for some time, it begins 
losing its sting, and dies down slowly. That is the secret for getting peace from 
the itch. The same logic applies to desires as well. The mind and senses throw 
up myriad desires for happiness, but as long as we are in the game of fulfilling 
them, happiness remains illusory, like the mirage. But when we learn to discard 
all these desires, to find happiness in Bhagavan, the mind and senses make 


peace with us. 


So an enlightened sage intelligently masters the senses and the mind. The 
illustration used in this verse is that of the turtle. Whenever it encounters 
danger, the turtle protects itself by drawing its limbs and head inside its shell. 
After the danger passes, the turtle again extracts its limbs and head and 
continues on its way. The enlightened Atman possesses similar control over the 
mind and senses and can retract and extract them according to the needs of the 


situation. 
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vishayd vinivartante nirahdrasya dehinah 
rasa-varjam raso ‘pyasya param drishtva nivartate 


vishayah—objects for senses; vinivartante—testrain; niraharasya—practicing self restraint; dehinah 
—for the embodied; rasa-varjam—cessation of taste; rasah—taste; api—however; asya—person’ s; 
param—the Supreme; drishtva—on realization; nivartate—ceases to be. 


Aspirants may restrain the senses from their objects of enjoyment, but the 
taste for the sense objects remains. However, even this taste ceases for those 


who realizes the Supreme. 


When one gives up eating, as in a fast, the desires of the senses become feeble. 
Similarly, in sickness one loses interest toward the objects of enjoyment. These 
states of dispassion are temporary, for the seed of desire remains within the 
mind. Again when the fast is terminated or the sickness goes away, the desires 


return. 


What is this seed of desire? It is the intrinsic nature of the Atman for the divine 
bliss of Bhagavan, of whom it is a tiny fragment. Until it gets that divine bliss, 
the Atman can never be contented, and the search for happiness will continue. 
Sadhaks (spiritual aspirants) may forcibly restrain their senses with their will 
power, but such restrain is temporary because it does not extinguish the 
internal flame of desire. However, when the Atman engages in devotion toward 
Bhagavan, and gets divine bliss, it experiences the higher taste for which it had 


been craving since infinite lifetimes. The Taittiriya Upanishad states: 
raso vai sah rasam hyevadyam labdhva ’nandi bhavati (2.7.2) [v50] 
“Bhagavan is all-bliss. When the Atman attains Bhagavan, it becomes satiated 


in bliss.” Then, one naturally develops dispassion toward the lower sensual 


pleasures. This detachment that comes through devotion is firm and 


unshakeable. 


Thus, the Bhagavad Gita does not teach a dry suppression of desires, instead it 


teaches the beautiful path of sublimation of desires by directing them toward 


Bhagavan. The Saint Ramakrishna Paramahamsa expressed this principle very 
eloquently, when he said: “Devotion is love for the highest; and the lowest shall 


fall away by itself.” 


add ate ard Geos fauiyad: | 
stsatar Garett ath Was AA: 116011 


yatato hyapi kaunteya purushasya vipashchitah 
indriyani pramathini haranti prasabham manah 


yatatah—while practicing self-control; hi—for; api—even; kaunteya—Arjun, the son of Kunti; 
purushasya—of a person; vipashchitah—one endowed with discrimination; indriyani—the senses; 
pramathini—turbulent; haranti—carry away; prasabham—forcibly; manah—the mind. 


The senses are so strong and turbulent, O son of Kunti, that they can 
forcibly carry away the mind even of a person endowed with 


discrimination and practicing self-control. 


The senses are like wild horses that have been newly harnessed. They are 
impetuous and reckless, and hence, disciplining them is an important battle 
that sddhaks have to fight within themselves. Therefore, those desirous of 
spiritual growth should carefully strive to tame the indulgent senses, which are 
colored with lust and greed, or else they have the power to sabotage and derail 


the spiritual process of even the most well-intentioned yogis. 


The Shrimad Bhagavatam relates a story that perfectly illustrates this statement 
(canto 9, chapter 6). There was a great sage in ancient times, known as 
Saubhari. He is mentioned in the Rig Veda, where there is a mantra called 
Saubhari Sutra. There is also a scripture called the Saubhari Samhita. So he was 
not just an ordinary sage. Saubhari had attained such control over his body 
that he used to submerge himself in the river Yamuna and meditate under 
water. One day, he saw two fish mating. This sight carried away his mind and 
senses, and the desire for sexual association arose in him. He abandoned his 


spiritual practice and came out of the water, wondering how to fulfill his 


desire. 


At that time, the king of Ayodhya was Mandhata, who was a very illustrious 
and noble ruler. He had fifty daughters, each more beautiful than the other. 
Saubhari approached the king and asked for the hand of one of the fifty 


princesses. 


King Mandhata wondered about the sanity of the sage and thought to himself, 
“An old man wanting to get married!” The king knew Saubhari to be a 
powerful sage, and feared that if he refused, the sage might curse him. But if he 
consented, the life of one of his daughters would be ruined. He was in a 
dilemma. So he said, “O holy one! I have no objection to your request. Please 
take a seat. I shall bring my fifty daughters before you, and whosoever chooses 
you will become yours in marriage.” The king was confident that none of his 
daughters would choose the old ascetic, and in this way, he would be saved 


from the sage’s curse. 


Saubhari was all too aware of the king’s intention. He told the king that he 
would return the following day. That evening, he used his yogic powers to turn 
himself into a handsome young man. Consequently, when he presented 
himself at the palace the next day, all the fifty princesses chose him as their 
husband. The king was bound by the word he had given and was compelled to 


marry all his daughters to the sage. 


Now the king was concerned about the fights that would take place amongst 
the fifty sisters, since they would have to share a husband. However, Saubhari 
again used his yogic powers. Putting the king’s apprehension to rest, he 
assumed fifty forms and created fifty palaces for his wives, and lived separately 
with each one of them. In this manner, thousands of years passed by. The 
Puranas state that Saubhari had many children from each of them, and those 


children had further children, until a tiny city had been created. One day, 


Saubhari came to his senses, and exclaimed, aho imam pashyata me vinasham 
(Bhagavatam 9.6.50) [v51] “O humans! Those of you, who make plans to attain 
happiness through material acquisitions, be careful. Look at my degradation— 
where I was and where am I now. I created fifty bodies by my yogic powers, 
and lived with fifty women for thousands of years. And yet, the senses did not 
experience fulfillment; they only kept hankering for more. Learn from my 


downfall and be warned not to venture in this direction.” 
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tani sarvani sanyamya yukta Gsita mat-parah 
vashe hi yasyendriyani tasya prajnda pratishthita 


tani—them; sarvani—all; sanyamya—subduing; yuktah—aunited; Gsita—seated; mat-parah—toward 
me (Shri Krishna); vashe—control; hi—certainly; yasva—whose; indriyani—senses; tasya—their; 
prajna—perfect knowledge pratishthita—is fixed. 

They are established in perfect knowledge, who subdue their senses and 


keep their minds ever absorbed in me. 


In this verse, the word yuktah (united) indicates “absorption in devotion,” and 
mat parah means “toward Bhagavan Krishna.” The word dsita (seated) may be 
understood figuratively here to mean “situated or established.” Having said 
that the impetuous mind and senses need to be tamed, Shri Krishna now 
reveals the proper engagement for them, which is absorption in devotion to 
Bhagavan. The example of King Ambarish in Shrimad Bhagavatam illustrates 


this process this very beautifully: 


sa vai manah krishna-padaravindayor 
vachamsi vaikuntha-gunanuvarnane 

karau harer mandira-marjandadishu 
Shrutim chakarachyuta-sat-kathodaye 


mukunda-lingalaya-darshane drishau 
tad-bhritya-gatra-sparshe ’hga-sangamam 
ghranam cha tat-pada-saroja-saurabhe 


Shrimat-tulasya rasanam tad-arpite 


pdadau hareh kshetra-padadnusarpane 
Shiro hrishikesha-padabhivandane 

kamam cha dasye na tu kama-kamyaya 
yathottamashloka-janashraya ratih (9.4.18-20) [v52] 


“Ambarish engaged his mind in remembering the lotus feet of Shri Krishna. 
He engaged his tongue in chanting the wonderful names, forms, virtues, and 
pastimes of Bhagavan. He used his ears in hearing narrations about the 
Bhagavan, his eyes in seeing the beautiful deity of Bhagavan in the temple, his 
sense of touch in massaging the feet of devotees of the Bhagavan, his nostrils in 
smelling the aroma from fragrant objects that had been offered to the 
Bhagavan in worship, his feet in circumambulating the temple, and his head in 
paying obeisance to Bhagavan and His devotees. In this way, he subdued all his 


senses by engaging them in the service of the Supreme Bhagavan.” 
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dhyayato vishayan pumsah sangas teshiipajayate 
sangat sanjayate kamah kamat krodho ’bhijdyate 


dhyayatah—contemplating; vishayan—sense objects; pumsah—of a person; sangah—attachment; 
teshu—to them (sense objects); upajavate—arises; sangat—from attachment; safijayate—develops; 
kamah—desire; kamat—from desire; krodhah—anger; abhijayate—arises. 


While contemplating on the objects of the senses, one develops attachment 


to them. Attachment leads to desire, and from desire arises anger. 


Anger, greed, lust, etc. are considered in the Vedic scriptures as manas rog, or 
diseases of the mind. The Ramayana States: mdnas roga kachhuka main gde hahin saba 
keh lakhi biralenha pae [v53] We are all aware of the diseases of the body—even a 
single bodily ailment has the power to make one’s whole day miserable—but 
we do not realize that we are being continuously tormented by multiple mental 


ailments. And since we do not recognize lust, anger, greed, etc. as mental 


diseases, we do not try to cure them. Psychology is a branch of human 
knowledge that attempts to analyze these ailments and propose solutions to 
them. However, both the analysis and the solution presented by western 
psychology leave much to be desired, and appear to be gross approximations of 


the reality of the mind. 


In this and the subsequent verse, Shri Krishna has given perfect and 
penetrating insight into functioning of the mind. He explains that when we 
repeatedly contemplate that there is happiness in some object, the mind 
becomes attached to it. For example, in a class there are a number of boys and 
girls, and they interact innocuously with each other. One day one boy notices 
something about one girl and starts thinking, “I would be very happy if she 
were mine.” As he continuously repeats this thought in his mind, his mind 
becomes attached to her. He tells his friends that he is madly in love with her, 
and he is unable to study because his mind repeatedly goes to her. His friends 
ridicule him that they all interact with her in class, but none of them is crazy 
about her. Why is he losing his sleep and ruining his studies because of her? 
The fact is that he repeatedly thought that there was happiness in the girl, and 


so his mind became attached to her. 


Now attachment seems quite innocuous by itself. But the problem is that from 
attachment comes desire. If one is attached to drinks, the desire for drinks 
comes repeatedly to the mind. If one is attached to cigarettes, then thoughts of 
the pleasure of smoking cigarettes repeatedly flow in the mind, creating a 


craving for them. In this way, attachment leads to desire. 


Once desire develops, it gives birth to two more problems—greed and anger. 
Greed comes from the fulfillment of desire. Jimi pratilabha lobha adhikai 
(Ramayana) [v54] “If you satisfy desire, it leads to greed.” Thus desire is never 


eliminated by satiating it: 


yat prithivyam vrithi-yavam hiranyam pashavah striyah 
na duhyanti manah-pritim pumsah kama-hatasya te 
(Bhagavatam 9.19.13) [v55] 


“If one person were to get all the wealth, luxuries, and sensual objects in the 
world, that person’s desire would still not be satiated. Hence, knowing it to be 


the cause of misery, an intelligent person should renounce desire.” 


On the flip side what happens if the fulfillment of desire is obstructed? It gives 
rise to anger. Bear in mind that anger does not arise by itself. It is created from 
the obstruction of desire; and desire arises from attachment, while attachment 
comes from contemplation of the sense objects. In this manner, we see how the 
simple act of contemplating the pleasures of sense objects leads downward to 
the twin diseases of greed and anger. Jn the next verse Shri Krishna continues the 


chain further down, and explains the consequences of anger. 
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krodhad bhavati sammohah sammohat smriti-vibhramah 
smriti-bhranshdad buddhi-nasho buddhi-nadshat pranashyati 


krodhat—from anger; bhavati—comes; sammohah—clouding of judgement; sammohat—from 
clouding of judgement; smyitimmemory; vibhramah—bewilderment; smriti-bhranshat—from 
bewilderment of memory; buddhi-nashah—destruction of intellect; buddhi-nashat—from destruction 
of intellect; pranashyati—one is ruined. 


Anger leads to clouding of judgment, which results in bewilderment of the 
memory. When the memory is bewildered, the intellect gets destroyed; and 


when the intellect is destroyed, one is ruined. 


Anger impairs judgment, just as the morning mist creates a hazy covering on 
the sunlight. In anger, people commit mistakes that they later regret, because 
the intellect gets clouded by the haze of emotions. People say, “He is twenty 
years elder to me. Why did I speak in this manner to him? What happened to 
me?” What happened was that the faculty of judgment was affected by anger, 


and hence the mistake of scolding an elder was made. 


When the intellect is clouded, it leads to bewilderment of memory. The person 
then forgets what is right and what is wrong, and flows along with the surge of 
emotions. The downward descent continues from there, and bewilderment of 
memory results in destruction of the intellect. And since the intellect is the 
internal guide, when it gets destroyed, one is ruined. In this manner, the path 
of descent from divinity to impiety has been described beginning with 


contemplation on the sense objects to the destruction of the intellect. 


TigUagqad farantasay Aa 
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raga-dvesha-viyuktais tu vishayan indriyaish charan 
atma-vashyair-vidheyatma prasadam adhigachchhati 


rdga—attachment; dvesha—aversion; viyuktaih—free; tu—but; vishayan—objects of the senses; 
indriyaih—by the senses; charan—while using; atma-vashyaih—controlling one’s mind; vidheya- 
atma—one who controls the mind; prasadam—the Grace of Bhagavan; adhigachchhati—attains. 


But one who controls the mind, and is free from attachment and aversion, 


even while using the objects of the senses, attains the Grace of Bhagavan. 


The entire downward spiral leading to ruin begins with contemplating 
happiness in sense objects. Now, the urge for happiness is as natural to the 
Atman as thirst is to the physical body. It is impossible to think “I will not 
contemplate happiness anywhere,” because it is unnatural for the Atman. The 
simple solution then is to envision happiness in the proper direction, i.e. in 
Bhagavan. If we can repeatedly revise the thought that happiness is in 
Bhagavan, we will develop attachment toward him. This divine attachment will 
not degrade the mind like material attachment; rather, it will purify it. 
Bhagavan is all-pure, and when we attach our mind to him, the mind will also 


become pure. 


Thus, whenever Shri Krishna asks us to give up attachment and desire, he is 


referring only to material attachment and desire. Spiritual attachment and 
desire are not to be given up; in fact, they are most praiseworthy. They are to 
be cultivated and increased for purification of the mind. The greater the 
burning desire we develop for Bhagavan, the purer our mind will become. The 
janis who propound the worship of the undifferentiated attributeless Brahman 
do not understand this point when they recommend giving up all attachments. 
However, Shri Krishna states: “Those who attach their minds to me with 
unadulterated devotion rise above the three modes of material nature and 
attain the level of the supreme Brahman.” (Bhagavad Gita 14.26) He repeatedly 
urges Arjun to attach his mind to Bhagavan in many verses ahead, such as 8.7, 
8.14, 9.22, 9.34, 10.10, 12.8, 11.54, 18.55, 18.58, 18.65, etc. 


Attachment and aversion are two sides of the same coin. Aversion is nothing 
but negative attachment. Just as, in attachment, the object of attachment 
repeatedly comes to one’s mind; similarly, in aversion, the object of hatred 
keeps popping into the mind. So attachment and aversion to material objects 
both have the same effect on the mind—they dirty it and pull it into the three 
modes of material nature. When the mind is free from both attachment and 
aversion, and is absorbed in devotion to Bhagavan, one receives the grace of 
Bhagavan and experiences his unlimited divine bliss. On experiencing that 
higher taste, the mind no longer feels attracted to the sense objects, even while 
using them. Thus, even while tasting, touching, smelling, hearing, and seeing, 


like all of us, the sthita prajia is free from both attachment and aversion. 
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prasdde sarva-duhkhanam hanir asyopajdyate 
prasanna-chetaso hyashu buddhih paryavatishthate 


prasade—by divine grace; sarva—all; duhkhanam—of sorrows; hanih—destruction; asya—his; 
upajayate—comes; prasanna-chetasah—with a tranquil mind; hi—indeed; ashu—soon; buddhih— 
intellect; paryavatishthate—becomes firmly established. 


By divine grace comes the peace in which all sorrows end, and the intellect 
of such a person of tranquil mind soon becomes firmly established in 


Bhagavan. 


Grace is like a divine energy that floods into a person’s personality. By grace, 
Bhagavan who is sat-chit-anand bestows his divine knowledge, divine love, and 
divine bliss. This entrenches the intellect, like the North Star, in the love, bliss, 
and knowledge of Bhagavan. By Bhagavan’s grace, when we experience the 
higher taste of divine bliss, the agitation for sensual happiness is extinguished. 
Once that hankering for material objects ceases, one goes beyond all suffering 
and the mind becomes tranquil. In that state of internal fulfillment, the 
intellect becomes firm in its decision that Bhagavan alone is the source of 
happiness and is the final goal of the Atman. Previously, the intellect was 
accepting this only on the basis of knowledge as stated in the scriptures, but 
now it gets the experience of perfect peace and divine bliss. This convinces the 
intellect beyond any shadow of doubt, and it becomes steadily situated in 


Bhagavan. 
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nasti buddhir-ayuktasya na chayuktasya bhavana 
na chabhdavayatah shantir ashantasya kutah sukham 


na—not; asti—is; buddhih—aintellect; ayuktasya—not united; na—not; cha—and; ayuktasya—not 
united; bhavana—contemplation; na—nor; cha—and; abhavayatah—for those not united; shantih— 
peace; ashantasya—of the unpeaceful; kutah—where; sukham—happiness. 


But an undisciplined person, who has not controlled the mind and senses, 
can neither have a resolute intellect nor steady contemplation on 
Bhagavan. For one who never unites the mind with Bhagavan there is no 


peace; and how can one who lacks peace be happy? 


This verse strengthens the conclusion of the previous verse by stating the 


reverse and negating it. Previously, Shri Krishna said “Know Bhagavan; know 
peace.” In this verse, he says “No Bhagavan; no peace.” A person who has not 
learnt to discipline the mind and senses can neither meditate upon Bhagavan 
nor experience his divine bliss. Without the higher taste, it becomes impossible 
to renounce the lower taste, and such a person keeps hankering for material 


happiness, like the bee finds it impossible to renounce the nectar of the flower: 


ratrirgamishyati bhavishyati suprabhatam 
bhasvanudveshyati hasishyati pankajashrih 
evam vichintayati kosha gate dvirephe 
ha hanta hanta nalinim gaja ujjahara (Sukti Sudhakar) [v56] 


This popular verse in Sanskrit literature relates a bee’s story. The bee was sitting 
on a lotus flower, drinking its nectar. As the sun began setting, the petals of the 
flower began shutting. But the bee was so attached to enjoying the object of its 
senses that it refused to fly off. It thought, “There is still time for the flower to 
close. Let me suck some more nectar while I can.” In the same way, we can see 
old age coming as a sure sign of death, but like the bee, we remain engrossed in 


enjoying worldly pleasures. 


In the meantime, it became dark and the lotus flower closed, trapping the bee. 
It thought, “Never mind! Let me remain inside my beloved flower for tonight. 
Tomorrow morning, when its petals open again, I will fly away.” Kashtha bhedo 
nipunopi sangrihi kunthito bhavati padma vibhede [v57] “A bee has the power to cut 
through wood. But look at the attachment to the sense objects that the bee 
which can cut through wood is stuck inside the soft petals of the lotus.” In the 
meantime, an elephant came, broke the lotus from the stem, and swallowed it. 
The bee along with the lotus went into the stomach of the elephant. The bee 
was thinking, “My beloved lotus is going somewhere, and I am happily going 


along with it.” It died shortly thereafter. 


Similarly, we humans too remain engrossed in the gratification of the senses, 


and do not heed to the message of the Saints to engage in devotion to 
Bhagavan. Finally, time overtakes us in the form of death. Here, Shri Krishna 
says that those who refuse to discipline the senses and engage in devotion 
continue to be rocked by the three-fold miseries of Maya. Material desires are 
like an itching eczema, and the more we indulge in them, the worse they 


become. How can we be truly happy in this state of material indulgence? 
sian fe atat aI safaeiiad | 
ace ald Val aratatwarrsaha 11.6711 


indriyanam hi charatam yan mano ’nuvidhiyate 
tadasya harati prajnam vayur navam ivambhasi 


indriyanam—of the senses; hi—indeed; charatam—roaming; yat—which; manah—the mind; 
anuvidhiyate—becomes constantly engaged; tat—that; asva—of that; harati—carries away; prajnam 
—intellect; vayuh—wind; navam—boat; iva—as; ambhasi—on the water. 


Just as a strong wind sweeps a boat off its chartered course on the water, 
even one of the senses on which the mind focuses can lead the intellect 


astray. 


The Kathopanishad states that Bhagavan has made our five senses outward facing. 
paraiichi khani vyatrinatsvayambhih (2.1.1) [v58] Hence, they are automatically drawn 
towards their objects in the external world, and even one of the senses on 
which the mind focuses has the power to lead it astray. 

kuranga mdtanga patanga bringa minahatah panchabhireva pancha 


ekah pramadi sa katham na hanyate yah sevate panchabhireva pancha 
(Sukti Sudhakar) [v59] 


“Deer are attached to sweet sounds. The hunter attracts them by starting 
melodious music and then kills them. Bees are attached to fragrance. While 
they suck its nectar, the flower closes at night, and they get trapped within it. 
Fish are trapped by the desire for eating, and they swallow the bait of the 
fishermen. Insects are drawn to light. They come too close to the fire and get 


burnt. The weakness of elephants is the sense of touch. The hunter uses this to 


trap the male elephant by using the female elephant as bait to draw it into the 
pit. On entering the pit to touch the female, the male elephant is unable to get 
out, and is killed by the hunter. All these creatures get drawn toward their 
death by one of their senses. What then will be the fate of a human being who 
enjoys the objects of all the five senses?” In this verse, Shri Krishna warns Arjun 


of the power of these senses in leading the mind astray. 


TATA Heratel Frretattt Wag: 
SAU TATA Vall Uatyat 1168 1 


tasmad yasya maha-baho nigrihitani sarvashah 
indriyadnindriyarthebhyas tasya prajnda pratishthita 


tasmat—therefore; yasya—whose; mahda-baho—tmighty-armed one; _ nigrihitani—restrained; 
sarvashah—completely; indriyani—senses; indriya-arthebhyah—from sense objects; tasya—of that 
person; prajna—transcendental knowledge; pratishthita—remains fixed. 


Therefore, one who has restrained the senses from their objects, O mighty 


armed Arjun, is firmly established in transcendental knowledge. 


Enlightened Atman(s) control the intellect through transcendental knowledge. 
Then, with the purified intellect, they control the mind, and the mind is used 
to bridle the senses. However, in the materially conditioned state, the reverse 
takes place. The senses pull the mind in their direction; the mind overpowers 
the intellect; and the intellect gets derailed from the direction of true welfare. 
Thus, Shri Krishna says that if the intellect is purified by spiritual knowledge, 
then the senses will be restrained; and when senses are held in check, the 
intellect will not be swayed from the path of divine wisdom. 

fy ny SSeS er oe se 
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ya nisha sarva-bhitanam tasyam jagarti sanyami 

yasyam jagrati bhiitani sa nisha pashyato muneh 
ya—which; nisha—night; sarva-bhitanam—of all living beings; tasyam—in that; jagarti—is awake; 
sanyami—self-controlled; yasyam—in which; jagrati—are awake; bhitani—creatures; sa@—that; 


nisha—night; pashyatah—see; muneh—sage. 


What all beings consider as day is the night of ignorance for the wise, and 


what all creatures see as night is the day for the introspective sage. 


Shri Krishna has used day and night figuratively here. People often confuse the 
meaning of this verse by taking the words literally. There was once a Khade 
Shri Baba (the standing ascetic), whose disciples claimed he was a very big 
sage. He had not slept in thirty-five years. He would stand in his room, resting 
on a hanging rope under his armpits. He used the rope to help him remain in 
the standing position. On being asked what his motivation was for this 
destructive kind of austerity, he would quote this verse of the Bhagavad Gita: 
“What all beings see as night, the enlightened sage sees as day.” So to practice 
it, he had given up sleeping at night. What a misunderstanding of the verse! 
From all that standing, his feet and lower legs were swollen, and so he could 


practically do nothing except stand. 


Let us try and understand the true meaning of Shri Krishna’s words. Those 
who are in mundane consciousness look to material enjoyment as the real 
purpose of life. They consider the opportunity for worldly pleasures as the 
success of life, or “day,” and deprivation from sense pleasures as darkness, or 
“night.” On the other hand, those who have become wise with divine 
knowledge, see sense enjoyment as harmful for the Atman, and hence view it 
as “night.” They consider refraining from the objects of the senses as elevating 
to the Atman, and hence look on it as “day.” Using those connotations of the 
words, Shri Krishna states that what is night for the sage is day for the worldly- 


minded people, and vice versa. 


Sa A OM aca 
asa: Ufagit-d ag | 
agehlal a Wlagita Ua 
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apuryamanam achala-pratishtham 

samudram Gpah pravishanti yadvat 

tadvat kama yam pravishanti sarve 
sa shantim Gpnoti na kama-kami 


apuryamanam—filled from all sides; achala-pratishtham—undisturbed; samudram—ocean; apah— 
waters; pravishanti—enter; yadvat—as; tadvat—likewise; kamah—desires; yam—whom; 
pravishanti—enter; sarve—all; sah—that person; shantim—peace; Gpnoti—attains; na—not; kama- 
kami—one who strives to satisfy desires. 

Just as the ocean remains undisturbed by the incessant flow of waters from 
rivers merging into it, likewise the sage who is unmoved despite the flow of 
desirable objects all around him attains peace, and not the person who 


strives to satisfy desires. 


The ocean is unique in its ability to maintain its undisturbed state, despite 
being inundated by the incessant flow of rivers into it. All the rivers of the 
world constantly empty themselves into the oceans, which neither overflow nor 
get depleted. Shri Krishna uses the word dpiiryamanam (filled from all sides) to 
describe that even the rivers pouring all their water during the rainy season 
into the ocean cannot make it flow over. Similarly, the realized sage remains 
quiescent and unmoved in both conditions—while utilizing sense objects for 
bodily necessities, or being bereft of them. Only such a sage can attain shanti, or 


true peace. 


faaa aM: Gal-quigeartd 4: ae: | 
faut fren: U yifanterrasia 117111 


vihadya kaman yah sarvan pumansh charati nihsprihah 
nirmamo nirahankarah sa shantim adhigachchhati 


vihaya—giving up; kaman—material desires; yah—who; sarvan—all; puman—a person; charati— 


lives; nihsprihah—free from hankering; nirmamah—without a sense of proprietorship; nirahankarah 
—without egoism; sah—that person; shantim—perfect peace; adhigachchhati—attains. 


That person, who gives up all material desires and lives free from a sense of 


greed, proprietorship, and egoism, attains perfect peace. 


In this verse, Shri Krishna lists the things that disturb one’s peace, and then 


asks Arjun to give them up. 


Material desires. The moment we harbor a desire, we walk into the trap of 
greed and anger. Either way, we get trapped. So the path to inner peace does 


not lie in fulfilling desires, but instead in eliminating them. 


Greed. Firstly, greed for material advancement is a great waste of time. 
Secondly, it is an endless chase. In developed countries, very few people are 
deprived of enough to eat and wear, and yet they remain disturbed; this is 
because their hankering is still unsatisfied. Thus, those who possess the wealth 


of contentment possess one of the biggest treasures of life. 


Ego. Most of the quarrels that erupt between people stem from the ego. Mark 
H McCormack, author of What They Don’t Teach You At Harvard Business 
School writes: “Most corporate executives are one giant ego, with a couple of 
arms and legs sticking out.” Statistics reveal that a majority of executives, who 
lose their jobs in the senior management level, do so not because of 
professional incompetence, but because of interpersonal issues. The way to 


peace is not to nurture and increase pride, but to get rid of it. 


Proprietorship. The feeling of proprietorship is based upon ignorance because 
the whole world belongs to Bhagavan. We came empty-handed in the world, 
and we will go back empty-handed. How then can we think of worldly things 


as ours? 


WaT Melt fata: uel vat wer faq 
Roache sto galltaroraatd 1172 11 


esha brahmi sthitih partha naindm prapya vimuhyati 
sthitvasyam anta-kale ‘pi brahma-nirvanam richchhati 


esha—such; brahmi sthitih—state of Brahman-realization; partha—Arjun, the son of Pritha; na— 
never; enam—this; pradpya—having attained; vimuhyati—is deluded; sthitva—being established; 
asyam—in this; anta-kale—at the hour of death; api—even; brahma-nirvanam—liberation from 
Maya; richchhati—attains. 


O Parth, such is the state of an enlightened Atman that having attained it, 
one is never again deluded. Being established in this consciousness even at 
the hour of death, one is liberated from the cycle of life and death and 
reaches the Supreme Abode of Bhagavan. 


Brahman means Bhagavan, and Brahmi sthiti means the state of Brahman- 
realization. When the Atman purifies the heart (the mind and intellect are 
sometimes jointly referred to as the heart), Bhagavan bestows his divine grace, 
as mentioned in verse 2.64. By his grace, he grants divine knowledge, divine 
bliss, and divine love to the Atman. All these are divine energies that are given 


by Bhagavan to the Atman at the time of Brahman-realization. 


At the same time, he liberates the Atman from the bondage of Maya. The 
saichit karmas (account of karmas of endless lifetimes) are destroyed. The avidya, 
ignorance within, from endless lifetimes in the material world, is dispelled. The 
influence of tri-gunas, three modes of material nature, ceases. The tri-doshas, three 
defects of the materially conditioned state come to an end. The parich-kleshas, 
five defects of the material intellect, are destroyed. The parich-koshas, five sheaths 
of the material energy, are burnt. And from that point onward, the Atman 


becomes free from the bondage of Maya for the rest of eternity. 


When this state of Brahman-realization is achieved, the Atman is said to be 


jivan mukt, or liberated even while residing in the body. Then, at the time of 


death, the liberated Atman finally discards the corporeal body, and it reaches 
the Supreme Abode of Bhagavan. The Rig Veda states: 

tadvishnoh paramam padam sada pashyanti stirayah (1.22.20) [v60] 
“Once the Atman attains Bhagavan, it always remains in union with him. After 
that, the ignorance of Maya can never overpower it again.” That state of eternal 


liberation from Maya is also called nirvan, moksha, etc. As a result, liberation is a 


natural consequence of Brahman-realization. 





Chapter 3 


Karm Yog ~ PHA: 


The Yog of Action 


In this chapter, Shri Krishna explains that all beings are compelled to work by 
their intrinsic modes of nature, and nobody can remain without action for 
even a moment. Those who display external renunciation by donning the 
ochre robes, but internally dwell upon sense objects, are hypocrites. Superior to 
them are those who practice karm yog, and continue to engage in action 
externally, but give up attachment from within. Shri Krishna then stresses that 
all living beings have responsibilities to fulfill as integral parts of the system of 
Bhagavan’s creation. When we execute our prescribed duties as an obligation to 
Bhagavan, such work becomes yajiia (sacrifice). The performance of yajia is 
naturally pleasing to the celestial deities, and they bestow us with material 
prosperity. Such yajia causes the rains to fall, and rain begets grains which are 
necessary for sustenance of life. Those who do not accept their responsibility in 
this cycle are sinful; they live only for the delight of their senses, and their lives 


are in vain. 


Shri Krishna then explains that unlike the rest of humankind, the enlightened 
Atman(s) who are situated in the self are not obliged to fulfill bodily 


responsibilities, for they are executing higher responsibilities at the level of the 


Atman. However, if they abandon their social duties, it creates discord in the 
minds of common people, who tend to follow in the footsteps of the great 
ones. So, to set a good example for the world to emulate, the wise should 
continue working, although without any motive for personal reward. This will 
prevent the ignorant from prematurely abandoning their prescribed duties. It 
was for this purpose that enlightened kings in the past, such as King Janak and 


others, performed their works. 


Arjun then asks why people commit sinful acts, even unwillingly, as if by force. 
The Supreme Bhagavan explains that the all-devouring sinful enemy of the 
world is lust alone. As a fire is covered by smoke, and a mirror is masked by 
dust, in the same way desire shrouds one’s knowledge and drags away the 
intellect. Shri Krishna then gives the clarion call to Arjun to slay this enemy 
called desire, which is the embodiment of sin, and bring his senses, mind, and 


intellect under control. 


3st Sars | 
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ditch Hutt ait ot frarstata aya it 
anustia ae df Heardta H 
ddch dq ivacd a sal semen 11211 


arjuna uvdcha 
jvayasi chet karmanas te mata buddhir janardana 
tat kim karmani ghore mam niyojayasi keshava 


vyamishreneva vakyena buddhim mohayasiva me 
tad ekam vada nishchitya yena shreyo ’>ham Gpnuyam 


arjunah uvacha—Ayjun said; jyayast—superior; chet—if; karmanah—than fruitive action; te—by 
you; mata—is considered; buddhih—intellect; janardana—he who looks after the public, Krishna; 
tat—then; kim—why; karmani—action; ghore—terrible; mam—me; nivojayasi—do you engage; 
keshava—Krishna, the killer of the Demon named Keshi; vyamishrena iva—by your apparently 
ambiguous; vakyena—words; buddhim—uintellect; mohayasi—I am getting bewildered; iva—as it 
were; me—my; tat—therefore; ekam—one; vada—please tell; nishchitya—decisively; yena—by 
which; shreyah—the highest good; aham—I; aGpnuyam—may attain. 


Arjun said: O Janardan, if you consider knowledge superior to action, then 
why do you ask me to wage this terrible war? My intellect is bewildered by 
your ambiguous advice. Please tell me decisively the one path by which I 


may attain the highest good. 


Chapter one introduced the setting in which Arjun’s grief and lamentation 
arose, creating a reason for Shri Krishna to give spiritual instructions. In 
chapter two, the Bhagavan first explained knowledge of the immortal self. He 
then reminded Arjun of his duty as a warrior, and said that performing it 
would result in glory and the celestial abodes. After prodding Arjun to do his 
occupational work as a Kshatriya, Shri Krishna then revealed a superior 
principle—the science of karm yog—and asked Arjun to detach himself from the 
fruits of his works. In this way, bondage-creating karmas would be transformed 
into bondage-breaking karmas. He termed the science of working without 
desire for rewards as buddhi yog, or Yog of the intellect. By this, he meant that the 
mind should be detached from worldly temptations by controlling it with a 
resolute intellect; and the intellect should be made unwavering through the 
cultivation of spiritual knowledge. He did not suggest that actions should be 
given up, but rather that attachment to the fruits of actions should be given 
up. 

Arjun misunderstood Shri Krishna's intention, thinking that if knowledge is 
superior to action, then why should he perform the ghastly duty of waging this 
war? Hence, he says, “By making contradictory statements, you are 
bewildering my intellect. I know you are merciful and your desire is not to 


baffle me, so please dispel my doubt.” 
sitsnTarqar | 
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Shri bhagavan uvacha 
loke smin dvi-vidhd nishtha pura prokta maydnagha 
jnana-yogena sankhyanam karma-yogena yoginam 


Shri-bhagavan uvacha—Bhagavan Krishna said; Joke—in the world; asmin—this; dvi-vidha—two 
kinds of; nishtha—faith; purad—previously; prokta—explained; maya—by me (Shri Krishna); 
anagha—sinless; jndna-yogena—through the path of knowledge; sankhyanam—for those inclined 
toward contemplation; karma-vogena—through the path of action; yoginam—of the yogis. 

Bhagavan Krishna said: O sinless one, the two paths leading to 
enlightenment were previously explained by me: the path of knowledge, 
for those inclined toward contemplation, and the path of work for those 


inclined toward action. 


In verse 2.39, Shri Krishna explained the two paths leading to spiritual 
perfection. The first is the acquisition of knowledge through the analytical 
study of the nature of the Atman and its distinction from the body. Shri 
Krishna refers to this as sankhya yog. People with a philosophic bend of mind are 
inclined toward this path of knowing the self through intellectual analysis. The 
second is the process of working in the spirit of devotion to Bhagavan, or karm 
yog. Shri Krishna also calls this buddhi yog, as explained in the previous verse. 
Working in this manner purifies the mind, and knowledge naturally awakens 


in the purified mind, thus leading to enlightenment. 


Amongst people interested in the spiritual path, there are those who are 
inclined toward contemplation and then there are those inclined to action. 
Hence, both these paths have existed ever since the Atman’s aspiration for 
Brahman-realization has existed. Shri Krishna touches upon both of them 


since his message is meant for people of all temperaments and inclinations. 


A BHUTAN Tacha YSIS 
qa daenicd fate autenraaa 1141 


na karmanadm anadrambhan naishkarmyam purusho ’shnute 
na cha sannyasandd eva siddhim samadhigachchhati 


na—not; karmanam—of actions; anadrambhat—by abstaining from; naishkarmyam—freedom from 
karmic reactions; purushah—a person; ashnute—attains; na—not; cha—and; sannyasanat—by 
renunciation; eva—only; siddhim—perfection; samadhigachchhati—attains. 


One cannot achieve freedom from karmic reactions by merely abstaining 
from work, nor can one attain perfection of knowledge by mere physical 


renunciation. 


The first line of this verse refers to the karm yogi (follower of the discipline of 
work), and the second line refers to the sankhya yogi (follower of the discipline of 


knowledge). 


In the first line, Shri Krishna says that mere abstinence from work does not 
result in a state of freedom from karmic reactions. The mind continues to 
engage in fruitive thoughts, and since mental work is also a form of karma, it 
binds one in karmic reactions, just as physical work does. A true karm yogi must 
learn to work without any attachment to the fruits of actions. This requires 
cultivation of knowledge in the intellect. Hence, philosophic knowledge is also 


necessary for success in karm yog. 


In the second line, Shri Krishna declares that the sankhya yogi cannot attain the 
state of knowledge merely by renouncing the world and becoming a monk. 
One may give up the physical objects of the senses, but true knowledge cannot 
awaken as long as the mind remains impure. The mind has a tendency to 
repeat its previous thoughts. Such repetition creates a channel within the 
mind, and new thoughts flow irresistibly in the same direction. Out of 
previous habit, the materially contaminated mind keeps running in the 
direction of anxiety, stress, fear, hatred, envy, attachment, and the whole gamut 
of material emotions. Thus, realized knowledge will not appear in an impure 
heart by mere physical renunciation. It must be accompanied by congruent 
action that purifies the mind and intellect. Therefore, action is also necessary 


for success in sdnkhya yog. 


It is said that devotion without philosophy is sentimentality, and philosophy 
without devotion is intellectual speculation. Action and knowledge are 
necessary in both karm yog and sankhya yog. It is only their proportion that varies, 


creating the difference between the two paths. 


4 fe aivarerory ard fageratch | 
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na hi kashchit kshanam api jatu tishthatyakarma-krit 
karyate hyavashah karma sarvah prakriti-jair gunaih 


na—not; hi—certainly; kashchit—anyone; kshanam—a moment; api—even; jatu—ever; tishthati— 
can remain; akarma-krit—without action; karyate—are performed; hi—certainly; avashah— 
helpless; Aarma—work; sarvah—all; prakyiti-jaih—bom of material nature; gunaih—by the 
qualities. 


There is no one who can remain without action even for a moment. 


Indeed, all beings are compelled to act by their qualities born of material 


nature (the three gunas ). 


Some people think that action refers only to professional work, and not to 
daily activities such as eating, drinking, sleeping, waking and thinking. So 
when they renounce their profession, they think they are not performing 
actions. But Shri Krishna considers all activities performed with the body, 
mind, and tongue as actions. Hence, he tells Arjun that complete inactivity is 
impossible even for a moment. If we simply sit down, it is an activity; if we lie 
down, that is also an activity; if we fall asleep, the mind is still engaged in 
dreaming; even in deep sleep, the heart and other bodily organs are 
functioning. Thus Shri Krishna declares that for human beings inactivity is an 
impossible state to reach, since the body-mind-intellect mechanism is 
compelled by its own make-up of the three gunas (sattva, rajas, and tamas) to 


perform work in the world. The Shrimad Bhagavatam contains a similar verse: 


na hi kashchit kshanam api jatu tishthaty akarma-krit 
karyate hy avashah karma gunaih svabhavikair balat (6.1.53) [v1] 


“Nobody can remain inactive for even a moment. Everyone is forced to act by 


their modes of nature.” 


HUA GA A Sted WAG GA 
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karmendriyani sanyamya ya dste manasa smaran 
indriyarthan vimiidhAtman mithyacharah sa uchyate 


karma-indriyani—the organs of action; sanvamya—testrain; yah—who; a@ste—remain; manasad—in 
the mind; smaran—to remember; indriya-arthan—sense objects; vimiidha-Atman—the deluded; 
mithya-acharah—hypocrite; sah—they; uchyate—are called. 

Those who restrain the external organs of action, while continuing to dwell 
on sense objects in the mind, certainly delude themselves and are to be 


called hypocrites. 


Attracted by the lure of an ascetic life, people often renounce their work, only 
to discover later that their renunciation is not accompanied by an equal 
amount of mental and intellectual withdrawal from the sensual fields. This 
creates a situation of hypocrisy where one displays an external show of 
religiosity while internally living a life of ignoble sentiments and base motives. 
Hence, it is better to face the struggles of the world as a karm yogi, than to lead 
the life of a false ascetic. Running away from the problems of life by 
prematurely taking sanyas is not the way forward in the journey of the 
evolution of the Atman. Saint Kabir stated sarcastically: 
mana na rangaye ho, rangaye yogi kapara 
jatava badhae yogi dhuniya ramaule, dahiya badhae yogi bani gayele bakara [v2] 

“O Ascetic Yogi, you have donned the ochre robes, but you have ignored 
dyeing your mind with the color of renunciation. You have grown long locks 
of hair and smeared ash on your body (as a sign of detachment). But without 
the internal devotion, the external beard you have sprouted only makes you 


resemble a goat.” Shri Krishna states in this verse that people who externally 


renounce the objects of the senses while continuing to dwell upon them in the 


mind are hypocrites, and they delude themselves. 


The Puranas relate the story of two brothers, Tavrit and Suvrit, to illustrate this 
point. The brothers were walking from their house to hear the Shrimad 
Bhagavatam discourse at the temple. On the way, it began raining heavily, so they 
ran into the nearest building for shelter. To their dismay, they found 
themselves in a brothel, where women of disrepute were dancing to entertain 
their guests. Tavrit, the elder brother, was appalled and walked out into the 
rain, to continue to the temple. The younger brother, Suvrit, felt no harm in 


sitting there for a while to escape getting wet in the rain. 


Tavrit reached the temple and sat for the discourse, but in his mind he became 
remorseful, “O how boring this is! I made a dreadful mistake; I should have 
remained at the brothel. My brother must be enjoying himself greatly in 
revelry there.” Suvrit, on the other hand, started thinking, “Why did I remain 
in this house of sin? My brother is so holy; he is bathing his intellect in the 
knowledge of the Bhagavatam. I too should have braved the rain and reached 
there. After all, I am not made of salt that I would have melted in a little bit of 


ey) 
rain. 


When the rain stopped, both started out in the direction of the other. The 
moment they met, lightning struck them and they both died on the spot. The 
Yamdoots (servants of the deity of Death) came to take Tavrit to Naraka. Tavrit 
complained, “I think you have made a mistake. I am Tavrit. It was my brother 
who was sitting at the brothel a little while ago. You should be taking him to 
Naraka.” The Yamdoots replied, “We have made no mistake. He was sitting there 
to avoid the rain, but in his mind he was longing to be at the Bhagavatam 
discourse. On the other hand, while you were sitting and hearing the 


discourse, your mind was yearning to be at the brothel.” Tavrit was doing 


exactly what Shri Krishna declares in this verse; he had externally renounced 
the objects of the senses, but was dwelling upon them in the mind. This was 


the improper kind of renunciation. The next verse states the proper kind of renunciation. 


attatsarttt Wat Hae Sct 
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yas tvindriyani manasa niyamyarabhate ’rjuna 
karmendriyaih karma-yogam asaktah sa vishishyate 


yah—who; tu—but; indriyani—the senses; manasad—by the mind; niyamya—control; arabhate— 
begins; arjuna—Arjun; karma-indriyaih—by the working senses; karma-yogam—karm yog; asaktah 
—without attachment; sai—they; vishishyate—are superior. 

But those karm yogis who control their knowledge senses with the mind, 


O Arjun, and engage the working senses in working without attachment, 


are certainly superior. 


The word karm yog has been used in this verse. It consists of two main concepts: 
karm (occupational duties) and Yog (union with Bhagavan). Hence, a karm yogi is 
one who performs worldly duties while keeping the mind attached to 
Bhagavan. Such a karm yogi is not bound by karma even while performing all 
kinds of works. This is because what binds one to the law of karma is not 
actions, but the attachment to the fruits of those actions. And a karm yogi has no 
attachment to the fruits of action. On the other hand, a false renunciant 
renounces action, but does not forsake attachment, and thus remains bound in 


the law of karma. 


Shri Krishna says here that a person in household life who practices karm yog is 
superior to the false renunciant who continues to dwell on the objects of the 
senses in the mind. Jagadguru Shri Kripaluji Maharaj contrasts these two 


situations very beautifully: 


mana hari men tana jagat men, karmayog yehi jana 
tana hari men mana jagat men, yaha mahdna ajnana 


(Bhakti Shatak verse 84) [v3] 


“When one works in the world with the body, but keeps the mind attached to 
Bhagavan, know it to be karm yog. When one engages in spirituality with the 


body, but keeps the mind attached to the world, know it to be hypocrisy.” 
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niyatam kuru karma tvam karma jydyo hyakarmanah 
Sharira-yatrapi cha te na prasiddhyed akarmanah 


niyatam—constantly; kuru—perform; karma—Vedic duties; tvam—you; karma—action; jyayah— 
superior; hi—certainly; akarmanah—than inaction; sharira—bodily; yatra—maintenance; api— 
even; cha—and; te—your; na prasiddhyet—would not be possible; akarmanah—inaction. 

You should thus perform your prescribed Vedic duties, since action is 
superior to inaction. By ceasing activity, even your bodily maintenance will 


not be possible. 


Until the mind and intellect reach a state where they are absorbed in Brahman- 
consciousness, physical work performed in an attitude of duty is very beneficial 
for one’s internal purification. Hence, the Vedas prescribe duties for humans, 
to help them discipline their mind and senses. In fact, laziness is described as 


one of the biggest pitfalls on the spiritual path: 


alasya hi manushyanam sharirastho mahdn ripuh 
nastyudyamasamo bandhuh kritva yam navasidati [v4] 


“Laziness is the greatest enemy of humans, and is especially pernicious since it 
resides in their own body. Work is their most trustworthy friend, and is a 
guarantee against downfall.” Even the basic bodily activities like eating, 
bathing, and maintaining proper health require work. These obligatory actions 
are called nitya karm. To neglect these basic maintenance activities is not a sign of 
progress, but an indication of slothfulness, leading to emaciation and weakness 


of both body and mind. On the other hand, a cared for and nourished body is 


a positive adjunct on the road to spirituality. Thus, the state of inertia does not 
lend itself either to material or spiritual achievement. For the progress of our 
own Atman, we should embrace the duties that help elevate and purify our 


mind and intellect. 
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yajnarthat karmano ’nyatra loko ‘yam karma-bandhanah 
tad-artham karma kaunteya mukta-sangah samachara 


yajna-arthat—for the sake of sacrifice; kKarmanah—than action; anyatra—else; lokah—material 
world; avam—this; karma-bandhanah—bondage through one’s work; tat—of him; artham—for the 
sake of; kKarma—action; kaunteya—Arjun, the son of Kunti; mukta-sangah—free from attachment; 
samdachara—perform properly. 

Work must be done as a yajita (sacrifice) to the Supreme Bhagavan; 
otherwise, work causes bondage in this material world. Therefore, O son of 
Kunti, perform your prescribed duties, without being attached to the 


results, for the satisfaction of Bhagavan. 


A knife in the hands of a robber is a weapon for intimidation or committing 
murder, but in the hands of a surgeon is an invaluable instrument used for 
saving people's lives. The knife in itself is neither murderous nor benedictory— 
its effect is determined by how it is used. As Shakespeare said: “For there is 
nothing good or bad, but thinking makes it so.” Similarly, work in itself is 
neither good nor bad. Depending upon the state of the mind, it can be either 
binding or elevating. Work done for the enjoyment of one’s senses and the 
gratification of one’s pride is the cause of bondage in the material world, while 
work performed as yajia (sacrifice) for the pleasure of the Supreme Bhagavan 
liberates one from the bonds of Maya and attracts divine grace. Since it is our 
nature to perform actions, we are forced to work in one of the two modes. We 


cannot remain without working for even a moment as our mind cannot 


remain still. 


If we do not perform actions as a sacrifice to Bhagavan, we will be forced to 
work to gratify our mind and senses. Instead, when we perform work as a 
sacrifice, we then look upon the whole world and everything in it as belonging 
to Bhagavan, and therefore, meant for utilization in his service. A beautiful 
ideal for this was established by King Raghu, the ancestor of Bhagavan Ram. 
Raghu performed the Vishwajit sacrifice, which requires donating all of one’s 


possessions in charity. 


sa vishwajitam Gjahre yajnam sarvasva dakshinam 
ddanam hi visargaya satam varimucham iva 
(Raghuvansh 4.86) [v5] 
“Raghu performed the Vishwajit yajaa with the thought that just as clouds gather 
water from the Earth, not for their enjoyment, but to shower it back upon the 
Earth, similarly, all he possessed as a king had been gathered from the public in 
taxes, not for his pleasure, but for the pleasure of Bhagavan. So he decided to 
use his wealth to please Bhagavan by serving his citizens with it.” After the 
yajna, Raghu donated all his possessions to his citizens. Then, donning the rags 


of a beggar and holding an earthen pot, he went out to beg for his meal. 


While resting under a tree, he heard a group of people discussing, “Our king is 
so benevolent. He has given away everything in charity.” Raghu was pained on 
hearing his praise and spoke out, “What are you discussing?” They answered, 
“We are praising our king. There is nobody in the world as charitable as him.” 
Raghu retorted, “Do not ever say that again. Raghu has given nothing.” They 
said, “What kind of person are you who are criticizing our king? Everyone 
knows that Raghu has donated everything he owned.” Raghu replied, “Go and 
ask your king that when he came into this world did he possess anything? He 


was born empty-handed, is it not? Then what was his that he has given away?” 


This is the spirit of karm yog, in which we see the whole world as belonging to 


Bhagavan, and hence meant for the satisfaction of Bhagavan. We then perform 
our duties not for gratifying our mind and senses, but for the pleasure of 
Bhagavan. Bhagavan Vishnu instructed the Prachetas in this fashion: 

griheshy avishatam chapi pumsam kushala-karmanam 


mad-varta-yata-yamanam na bandhdaya grihad matah 
(Bhagavatam 4.30.19) [v6] 


“The perfect karm yogis, even while fulfilling their household duties, perform all 
their works as yajfia to me, knowing me to be the Enjoyer of all activities. They 
spend whatever free time they have in hearing and chanting my glories. Such 


people, though living in the world, never get bound by their actions.” 
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saha-yajnah prajah srishtvad purovacha prajapatih 
anena prasavishyadhvam esha vo stvishta-kama-dhuk 


saha—along with; yajnah—sacrifices; prajah—mankind; srishtva—created; pura—in beginning; 
uvacha—said; praja-patih—Brahma; anena—by this; prasavishyadhvam—uincrease prosperity; 
eshah—these; vah—your; astu—shall be; ishta-kama-dhuk—bestower of all wishes. 


In the beginning of creation, Brahma created living beings along with 


duties, and said, “Prosper in the performance of these yajitas (sacrifices), 


for they shall bestow upon you all you wish to achieve.” 


All the elements of nature are integral parts of the system of Bhagavan’s 
creation. All the parts of the system naturally draw from and give back to the 
whole. The sun lends stability to the earth and provides heat and light 
necessary for life to exist. Earth creates food from its soil for our nourishment 
and also holds essential minerals in its womb for a civilized lifestyle. The air 
moves the life force in our body and enables transmission of sound energy. We 
humans too are an integral part of the entire system of Bhagavan’s creation. 


The air that we breathe, the Earth that we walk upon, the water that we drink, 


and the light that illumines our day, are all gifts of creation to us. While we 
partake of these gifts to sustain our lives, we also have our duties toward the 
integral system. Shri Krishna says that we are obligated to participate with the 
creative force of nature by performing our prescribed duties in the service of 


Bhagavan. That is the yajria he expects from us. 


Consider the example of a hand. It is an integral part of the body. It receives its 
nourishment—blood, oxygen, nutrients, etc.—from the body, and in turn, it 
performs necessary functions for the body. If the hand looks on this service as 
burdensome, and decides to get severed from the body, it cannot sustain itself 
for even a few minutes. It is in the performance of its yajia toward the body 
that the self-interest of the hand is also fulfilled. Similarly, we individual 
Atman(s) are tiny parts of the Supreme Atman and we all have our role to play 
in the grand scheme of things. When we perform our yajia toward him, our 


self-interest is naturally satiated. 


Generally, the term yajfa refers to fire sacrifice. In the Bhagavad Gita, yajia 
includes all the prescribed actions laid down in the scriptures, when they are 


done as an offering to the Supreme. 


carat A cal Waa a: | 
Wa Wade: HA: UAT 1111 1 


devan bhavayatanena te devad bhavayantu vah 
parasparam bhavayantah shreyah param avapsyatha 


devan—celestial deities; bhavayata—will be pleased; anena—by these (sacrifices); te—those; devah 
—celestial deities; bhavayantu—wiill be pleased; vah—you; parasparam—one another; bhavayantah 
—-pleasing one another; shreyah—prosperity; param—the supreme; avapsyatha—shall achieve. 


By your sacrifices the celestial deities will be pleased, and by cooperation 


between humans and the celestial deities, prosperity will reign for all. 


The celestial deities, or devatas, are in-charge of the administration of the 


universe. The Supreme Bhagavan does his work of managing the universe 


through them. These devatas live within this material universe, in the higher 
planes of existence, called swarg, or the celestial abodes. The devatas are not 
Bhagavan; they are Atman(s) like us. They occupy specific posts in the affairs of 
running the world. Consider the Federal government of a country. There is a 
Secretary of State, a Secretary of the Treasury, a Secretary of Defense, Attorney 
General, and so on. These are posts, and chosen people occupy those posts for 
a limited tenure. At the end of the tenure, the government changes and all the 
post-holders change too. Similarly, in administering the affairs of the world, 
there are posts such as Agni Dev (the deity of fire), Vayu Dev (the deity of the 
wind), Varuna Dev (the deity of the ocean), Indra Dev (the king of the celestial 
deities), etc. Atman(s) selected by virtue of their deeds in past lives occupy 
these seats for a fixed number of ages, and administer the affairs of the 


universe. These are the devaras (celestial deities). 


The Vedas mention various ceremonies and processes for the satisfaction of the 
celestial deities, and in turn these devatas bestow material prosperity. However, 
when we perform our yajria for the satisfaction of the Supreme Bhagavan, the 
celestial deities are automatically appeased, just as when we water the root of a 
tree, the water inevitably reaches its flowers, fruits, leaves, branches, and twigs. 


The Skandh Puran states: 


archite deva deveshe shankha chakra gadadhare 
architah sarve devah syur yatah sarva gato harih [v7] 


“By worshipping the Supreme Bhagavan Shri Vishnu, we automatically 
worship all the celestial deities, since they all derive their power from him.” 
Thus, the performance of yajfa is naturally pleasing to the devatas, who then 
create prosperity for living beings by favorably adjusting the elements of 


material nature. 
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ishtan bhogan hi vo deva dasyante yajna-bhavitah 
tair dattan apraddayaibhyo yo bhunkte stena eva sah 


ishtan—desired; bhogan—necessities of life; hi—certainly; vah—unto you; devai—the celestial 
deities; dasyante—will grant; yajna-bhavitah—satisfied by sacrifice; taih—by them; dattan—things 
granted; apradaya—without offering; ebhyah—to them; yah—who; bhunkte—enjoys; stenah— 
thieves; eva—verily; sah—they. 

The celestial deities, being satisfied by the performance of sacrifice, will 
grant you all the desired necessities of life. But those who enjoy what is 


given to them, without making offerings in return, are verily thieves. 


As administrators of various processes of the universe, the devatds provide us 
with rain, wind, crops, vegetation, minerals, fertile soil, etc. We human beings 
are indebted to them for all that we receive from them. The devatas perform 
their duty, and expect us to perform our duty in the proper consciousness too. 
Since these celestial deities are all servants of the Supreme Bhagavan, they 
become pleased when someone performs a sacrifice for him, and in turn assist 
such a Atman by creating favorable material conditions. Thus, it is said that 
when we strongly resolve to serve Bhagavan, the universe begins to cooperate 


with us. 


However, if we begin looking upon the gifts of nature, not as means of serving 
the Bhagavan but as objects of our own enjoyment, Shri Krishna calls it a 
thieving mentality. Often people ask the question, “I lead a virtuous life; I do 
not harm anyone, nor do J steal anything. But I do not believe in worshipping 
Bhagavan, nor do I believe in him. Am I doing anything wrong?” This 
question is answered in the above verse. Such persons may not be doing 
anything wrong in the eyes of humans, but they are thieves in the eyes of 
Bhagavan. Let us say, we walk into someone’s house, and without recognizing 


the owner, we sit on the sofa, eat from the refrigerator, and use the restroom. 


We may claim that we are not doing anything wrong, but we will be 
considered thieves in the eyes of the law, because the house does not belong to 
us. Similarly, the world that we live in was made by Bhagavan, and everything 
in it belongs to him. If we utilize his creation for our pleasure, without 
acknowledging his dominion over it, from the divine perspective we are 


certainly committing theft. 


The famous king in Indian history, Chandragupta, asked Chanakya Pundit, his 
Guru, “According to the Vedic scriptures, what is the position of the king vis-a- 
vis his subjects?” Chanakya Pundit replied, “The king is the servant of the 
subjects and nothing else. His Bhagavan-given duty is to help the citizens of 
his kingdom progress in their journey toward Brahman-realization.” Whether 
one is a king, a businessperson, a farmer, or a worker, each person, as an 
integral member of Bhagavan’s world, is expected to do his or her duty as a 


service to the Supreme. 
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yajna-shishtashinah santo muchyante sarva-kilbishaih 
bhunjate te tvagham papa ye pachantyatma-karandat 


yajna-shishta—of remnants of food offered in sacrifice; ashinah—eaters; santah—saintly persons; 
muchyante—are released; sarva—all kinds of; kilbishaih—from sins; bhurijate—enjoy; te—they; tu 
—but; agham—sins; papah—sinners; ye—who; pachanti—cook (food); atma-karanat—for their 
own sake. 

The spiritually-minded, who eat food that is first offered in sacrifice, are 
released from all kinds of sin. Others, who cook food for their own 


enjoyment, verily eat only sin. 


In the Vedic tradition, food is cooked with the consciousness that the meal is 
for the pleasure of Bhagavan. A portion of the food items is then put in a plate 


and a verbal or mental prayer is made for the Bhagavan to come and eat it. 


After the offering, the food in the plate is considered prasad (grace of 
Bhagavan). All the food in the plate and the pots is then accepted as Bhagavan’s 
grace and eaten in that consciousness. Other religious traditions follow similar 
customs. Christianity has the sacrament of the Eucharist, where bread and 
wine are consecrated and then partaken. Shri Krishna states in this verse that 
eating prasad (food that is first offered as sacrifice to Bhagavan) releases one 


from sin, while those who eat food without offering commit sin. 


The question may arise whether we can offer non-vegetarian items to Bhagavan 
and then accept the remnants as his prasad. The answer to this question is that 
the Vedas prescribe a vegetarian diet for humans, which includes grains, pulses 
and beans, vegetables, fruits, dairy products, etc. Apart from the Vedic culture, 
many spiritually evolved Atman(s) in the history of all cultures around the 
world also rejected a non-vegetarian diet that makes the stomach a graveyard 
for animals. Even though many of them were born in meat-eating families, 
they gravitated to a vegetarian lifestyle as they advanced on the path of 
spirituality. Here are quotations from some famous thinkers and personalities 


advocating vegetarianism: 


“To avoid causing terror to living beings, let the disciple refrain from eating meat... the food of the 


wise is that which is consumed by the sadhus; it does not consist of meat.” The Buddha. 


“Tf you declare that you are naturally designed for such a diet, then first kill for yourself what you 
want to eat. Do it, however, only through your own resources, unaided by cleaver or cudgel or any 


kind of ax.” The Roman Plutarch, in the essay, “On Eating Flesh.” 


“As long as men massacre animals, they will kill each other. Indeed, he who sows the seeds of 


murder and pain cannot reap joy and love.” Pythagoras 


“Truly man is the king of beasts, for his brutality exceeds them. We live by the death of others. We are 


burial places! I have since an early age abjured the use of meat...” Leonardo da Vinci. 


“Nonviolence leads to the highest ethics, which is the goal of all evolution. Until we stop harming all 


living beings, we are all savages.” Thomas Edison. 


“Flesh-eating is simply immoral, as it involves the performance of an act which is contrary to moral 


feeling—killing.” Leo Tolstoy. 


“It may indeed be doubted whether butchers’ meat is anywhere a necessary of life... Decency 


nowhere requires that any man should eat butchers’ meat.” Adam Smith. 


“T look my age. It is the other people who look older than they are. What can you expect from people 


who eat corpses?” George Bernard Shaw. 


“A dead cow or sheep lying in a pasture is recognized as carrion. The same sort of carcass dressed 


and hung up in a butcher 8 stall passes as food!” J. H. Kellogg. 


“Tt is my view that the vegetarian manner of living, by its purely physical effect on the human 


temperament, would most beneficially influence the lot of mankind.” Albert Einstein 


“I do feel that spiritual progress does demand at some stage that we should cease to kill our fellow 


creatures for the satisfaction of our bodily wants.” Gandhi 


In this verse, Shri Krishna goes further and says that even vegetation contains 
life, and if we eat it for our own sense enjoyment, we get bound in the karmic 
reactions of destroying life. The word used in the verse is atma-karanat, meaning 
“for one’s individual pleasure.” However, if we eat food as remnants of yajia 
offered to Bhagavan then the consciousness changes. We then look upon our 
body as the property of Bhagavan, which has been put under our care for his 
service. And we partake of permitted food, as his grace, with the intention that 
it will nourish the body. In this sentiment, the entire process is consecrated to 


the Divine. Bharat Muni states: 


vasusato kratu dakshau kala kamau dritih kuruh 
pururava madravashcha vishwadevah prakirtitah [v8] 


“Violence is caused unknowingly to living entities in the process of cooking, 


by the use of the pestle, fire, grinding instruments, water pot, and broom. 


Those who cook food for themselves become implicated in the sin. But yajia 


nullifies the sinful reactions.” 
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annad bhavanti bhiitani parjanyad anna-sambhavah 
yajndd bhavati parjanyo yajnah karma-samudbhavah 


annat—from food; bhavanti—subsist; bhiitani—living beings; parjanyat—from rains; anna—of 
food grains; sambhavah—production; yajiat—from the performance of sacrifice; bhavati—becomes 
possible; parjanyah—tain; yajfiah—performance of sacrifice; karma—prescribed duties; 
samudbhavah—born of. 


All living beings subsist on food, and food is produced by rains. Rains 
come from the performance of sacrifice, and sacrifice is produced by the 


performance of prescribed duties. 


Here, Bhagavan Krishna is describing the cycle of nature. Rain begets grains. 
Grains are eaten and transformed into blood. From blood, semen is created. 
Semen is the seed from which the human body is created. Human beings 
perform yajfias, and these propitiate the celestial deities, who then cause rains, 


and so the cycle continues. 


au dalled fats calenay gay | 
aaa tel eat aa Ula 1115 


karma brahmodbhavam viddhi brahmakshara-samudbhavam 
tasmat sarva-gatam brahma nityam yajne pratishthitam 


karma—duties; brahma—in the Vedas; udbhavam—tmanifested; viddhi—you should know; brahma 
—The Vedas; akshara—from the Imperishable (Bhagavan); samudbhavam—directly manifested; 
tasmat—therefore; sarva-gatam—all-pervading; brahma—The Bhagavan; nityam—eternally; yajne 
—in sacrifice; pratishthitam—established. 


The duties for human beings are described in the Vedas, and the Vedas are 
manifested by Bhagavan himself. Therefore, the all-pervading Bhagavan is 


eternally present in acts of sacrifice. 


The Vedas emanated from the breath of Bhagavan: asya mahato  bhiitasya 
nihshvasitametadyadrigvedo yajurvedah sdamavedo  thavangirasah (Brihadaranyak Upanishad 
4.5.11) [v9] “The four Vedas—Rig Veda, Yajur Veda, Sama Veda, Atharva Veda—all emanated 
from the breath of Shri Hari.” In these eternal Vedas, the duties of humans 
have been laid down by Bhagavan himself. These duties have been planned in 
such a way that through their performance materially engrossed persons may 
gradually learn to control their desires and slowly elevate themselves from the 
mode of ignorance to the mode of passion, and from the mode of passion to 
the mode of goodness. These duties are enjoined to be dedicated to him as 
yajna. Hence, duties consecrated as sacrifice to Bhagavan verily become 


Bhagavan-like, of the nature of Bhagavan, and non-different from him. 


The Tantra Sar states yajfia to be the Supreme Divine Bhagavan himself: 

yajno yajna pumamsh chaiva yajnasho yajna yajnabhavanah 

yajnabhuk cheti paiichAtman yajneshvijyo harih svayam [v10] 
In the Bhagavatam (11.19.39), Shri Krishna declares to Uddhav: yajfo ‘ham 
bhagavattamah [v11] “T, the Son of Vasudev, am Yajna.” The Vedas state: yajno vai 
vishnuh [v12]“Yajna is indeed Bhagavan Vishnu himself.” Reiterating this 
principle, Shri Krishna says in this verse that Bhagavan is eternally present in 


the act of sacrifice. 
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evam pravartitam chakram nanuvartayatiha yah 
aghayur indriyaramo mogham partha sa jivati 


evam—thus; pravartitam—set into motion; chakram—cycle; na—not; anuvartayati—follow; iha— 
in this life; yah—who; agha-ayuh—sinful living; indriya-aramah—for the delight of their senses; 
mogham—vainly; partha—Axyjun, the son of Pritha; sah—they; jivati—live. 


O Parth, those who do not accept their responsibility in the cycle of 
sacrifice established by the Vedas are sinful. They live only for the delight 


of their senses; indeed their lives are in vain. 


Chakra, or cycle, means an ordered series of events. The cycle from grains to 
rains has been described in verse 3.14. All members of this universal wheel of 
action perform their duties and contribute to its smooth rotation. Since we 
also partake of the fruits of this natural cycle, we too must do our bounden 


duty in the chain. 


We humans are the only ones in this chain who have been bestowed with the 
ability to choose our actions by our own free will. We can thus either 
contribute to the harmony of the cycle or bring about discord in the smooth 
running of this cosmic mechanism. When the majority of the people of human 
society accept their responsibility to live as integral parts of the universal 
system, material prosperity abounds and spiritual growth is engendered. Such 
periods become golden eras in the social and cultural history of humankind. 
Conversely, when a major section of humankind begins to violate the universal 
system and rejects its responsibility as an integral part of the cosmic system, 
then material nature begins to punish, and peace and prosperity become 


SCarce. 


The wheel of nature has been set up by Bhagavan for disciplining, training, and 
elevating all living beings of varying levels of consciousness. Shri Krishna 
explains to Arjun that those who do not perform the yajfia enjoined of them 
become slaves of their senses and lead a sinful existence. Thus, they live in vain. 
But persons conforming to the divine law become pure at heart and free from 


material contamination. 
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yas tvatma-ratir eva sydd Gtma-triptash cha madnavah 
atmanyeva cha santushtas tasya karyam na vidyate 


yah—who; tu—but; atma-ratih—rejoice in the self; eva—certainly; syat—is; atma-triptah—self- 
satisfied; cha—and; mdanavah—human being; dtmani—in the self; eva—certainly; cha—and; 
santushtah—satisfied; tasya—his; karyam—duty; na—not; vidyate—exist. 


But those who rejoice in the self, who are illumined and fully satisfied in 


the self, for them, there is no duty. 


Only those who have given up desires for external objects can rejoice and be 
satisfied in the self. The root of bondage is our material desires, “This should 
happen; that should not happen.” Shri Krishna explains a little further ahead 
in this chapter (in verse 3.37) that desire is the cause of all sins, consequently, 
it must be renounced. As explained previously (in the purport of verse 2.64), it 
must be borne in mind that whenever Shri Krishna says we should give up 
desire, he refers to material desires, and not to the aspirations for spiritual 


progress or the desire to realize Bhagavan. 


However, why do material desires arise in the first place? When we identify the 
self with the body, we identify with the yearnings of the body and mind as the 
desires of the self, and these send us spinning into the realm of Maya. Sage 


Tulsidas explains: 


jiba jiba te hari te bilagdno taba te deha geha nija manyo, 
maya basa swarup bisardyo tehi brama te daruna duhkh payo. [v13] 


“When the Atman separated itself from Bhagavan, the material energy covered 
it in an illusion. By virtue of that illusion, it began thinking of itself as the 
body, and ever since, in forgetfulness of the self, it has been experiencing 


immense misery.” 


Those who are illumined realize that the self is not material in nature, but 
divine, and hence imperishable. The perishable objects of the world can never 
fulfill the thirst of the imperishable Atman, and therefore it is a folly to hanker 
after those sense-objects. Thus, self-illumined Atman(s) learn to unite their 


consciousness with Bhagavan and experience his infinite bliss within them. 


The karm (duties) prescribed for the materially conditioned Atman(s) are no 
longer applicable to such illumined Atman(s) because they have already 
attained the goal of all such sarm. For example, as long as one is a college 
student, one is obliged to follow the rules of the university, but for one who 
has graduated and earned the degree, the rules now become irrelevant. For 
such liberated Atman(s), it is said: brahmavit shruti mardhni [v14] “Those who have 
united themselves with Bhagavan now walk on the head of the Vedas,” i.e. they 


have no need to follow the rules of the Vedas any longer. 


The goal of the Vedas is to help unite the Atman with Bhagavan. Once the 
Atman becomes Brahman-realized, the rules of the Vedas, which helped the 
Atman to reach that destination, now no longer apply; the Atman has 
transcended their area of jurisdiction. For example, a pundit unites a man and 
woman in wedlock by performing the marriage ceremony. Once the ceremony 
is over, he says, “You are now husband and wife; I am leaving.” His task is over. 
If the wife says, “Punditji, the vows you made us take during the marriage 
ceremony are not being followed by my husband, the pundit will reply, “That 
is not my area of expertise. My duty was to get you both united in marriage 
and that work is over.” Similarly the Vedas are there to help unite the self with 
the Supreme Self. When Brahman-realization takes place, the task of the Vedas 
is over. Such an enlightened Atman is no longer obliged to perform the Vedic 


duties. 


qd CA HAMA Ahdte HVAT | 
qe Addy HiyaAcaeT AA: 111811 


naiva tasya kritenartho nadkriteneha kashchana 
na chasya sarva-bhiteshu kashchid artha-vyapashrayah 


na—not; eva—indeed; tasya—his; kritena—by discharge of duty; arthah—gain; na—not; akritena 
—without discharge of duty; iha—here; kashchana—whatsoever; na—never,; cha—and; asya—of 
that person; sarva-bhiiteshu—among all living beings; kashchit—any; artha—necessity; 
vyapashrayah—to depend upon. 


Such self-realized Atman(s) have nothing to gain or lose either in 
discharging or renouncing their duties. Nor do they need to depend on 


other living beings to fulfill their self-interest. 


These self-realized personalities are situated on the transcendental platform of 
the Atman. Their every activity is transcendental, in service of Bhagavan. So 
the duties prescribed for worldly people at the bodily level, in accordance with 


the Varnashram Dharma, no longer apply to them. 


Here, the distinction needs to be made between karm and bhakti. Previously, Shri 
Krishna was talking about karm, (or prescribed worldly duties) and saying that 
they must be done as an offering to Bhagavan. This was necessary to purify the 
mind, helping it rise above worldly contamination. But self-realized Atman(s) 
have already reached absorption in Bhagavan and developed purity of mind. 
These transcendentalists are directly engaged in bhakti, or pure spiritual 
activities, such as meditation, worship, firtan, service to the Guru, etc. If such 
Atman(s) reject their worldly duties, it is not considered a sin. They may 
continue to perform worldly duties if they wish, but they are not obliged to do 


them. 


Historically, Saints have been of two kinds. 1) Those like Prahlad, Dhruy, 
Ambarish, Prithu, and Vibheeshan, who continued to discharge their worldly 
duties even after attaining the transcendental platform. These were the karm 
yogis—externally they were doing their duties with their body while internally 
their minds were attached to Bhagavan. 2) Those like Shankaracharya, 
Madhvacharya, Ramanujacharya, and Chaitanya Mahaprabhu, who rejected 
their worldly duties and accepted the renounced order of life. These were the 
karm sanyasis, who were both internally and externally, with both body and 
mind, engaged only in devotion to Bhagavan. In this verse, Shri Krishna tells 


Arjun that both options exist for the self-realized sage. Now, he states this in the next 


verse which of these he recommends to Arjun. 


Tada: Add Hl HH Gara | 
Hd AlaAhY WTA Wea: 11190 


tasmdd asaktah satatam karyam karma samdchara 
asakto hyacharan karma param apnoti purushah 


tasmat—therefore; asaktah—without attachment; satatam—constantly; karyvam—duty; karma— 
action; samachara—perform; asaktah—unattached; hi—certainly; a@charan—performing; karma— 
work; param—the Supreme; Gpnoti—attains; purushah—a person. 


Therefore, giving up attachment, perform actions as a matter of duty, for 


by working without being attached to the fruits, one attains the Supreme. 


From verses 3.8 to 3.16, Shri Krishna strongly urged those who have not yet 
reached the transcendental platform to perform their prescribed duties. In 
verses 3.17 and 3.18, he stated that the transcendentalist is not obliged to 
perform prescribed duties. So, what path is more suitable for Arjun? Shri 
Krishna’s recommendation for him is to be a karm yogi, and not take karm sanyas. 


He explains the reason for this in verses 3.20 to 3.26. 


aura fe dfakeuiiteaa saanrea: | 
anette Cyathea 112001 


Aer ABEAACAMT SA: | 
GAG Hed clatdatadd 112111 


karmanaiva hi sansiddhim asthita janakadayah 
loka-sangraham evapi sampashyan kartum arhasi 


yad yad acharati shreshthas tat tad evetaro janah 
sa yat pramadnam kurute lokas tad anuvartate 


karmana—by the performace of prescribed duties; eva—only; hi—certainly; sansiddhim— 
perfection; asthitah—attained; janaka-adayah—King Janak and other kings; loka-sangraham—for 
the welfare of the masses; eva api—only; sampashyan—considering; kartum—to perfrom; arhasi— 
you should; yat yat—whatever; acharati—does; shreshthah—the best; tat tat—that (alone); eva— 
certainly; itarah—common; janah—people; sah—they; yat—whichever; pramdadnam—standard; 
kurute—perform; lokah—world; tat—that; anuvartate—pursues. 


By performing their prescribed duties, King Janak and others attained 
perfection. You should also perform your work to set an example for the 
good of the world. Whatever actions great persons perform, common 


people follow. Whatever standards they set, all the world pursues. 


King Janak attained perfection through karm yog, while discharging his kingly 
duties. Even after reaching the transcendental platform, he continued to do his 
worldly duties, purely for the reason that it would set a good example for the 


world to follow. Many other Saints did the same. 


Humanity is inspired by the ideals that they see in the lives of great people. 
Such leaders inspire society by their example and become shining beacons for 
the masses to follow. Leaders of society thus have a moral responsibility to set 
lofty examples for inspiring the rest of the population by their words, deeds, 
and character. When noble leaders are in the forefront, the rest of society 
naturally gets uplifted in morality, selflessness, and spiritual strength. But in 
times when there is a vacuum of principled leadership, the rest of society has 
no standards to pursue and slumps into self-centeredness, moral bankruptcy, 
and spiritual lassitude. Hence, great personalities should always act in an 
exemplary manner to set the standard for the world. Even though they 
themselves may have risen to the transcendental platform, and may not need 
to perform prescribed Vedic duties, by doing so, they inspire others to perform 


prescribed Vedic actions. 


If a great leader of society becomes a karm sanyasi, and renounces work, it sets an 
errant precedent for others. The leader may be at the transcendental platform 
and therefore eligible to renounce work and engage completely in spirituality. 
However, others in society use their example as an excuse for escapism, to run 
away from their responsibilities. Such escapists cite the instances of the great 


karm sanyasis, such as Shankaracharya, Madhvacharya, Nimbarkacharya, and 


Chaitanya Mahaprabhu. Following their lofty footsteps, these imposters also 
renounce worldly duties and take sanyas, even though they have not yet 
attained the purity of mind required for it. In India, we find thousands of such 
sadhus. They copy the examples of the great sanyasis and don the ochre robes, 
without the concurrent internal enlightenment and bliss. Though externally 
renounced, their nature forces them to seek happiness, and devoid of the 
divine bliss of Bhagavan, they begin indulging in the lowly pleasure of 
intoxication. Thus, they slip even below the level of people in household life, as 
stated in the following verse: 


brahma jndna janyo nahin, karm diye chhitakaya, 
tulast aist Atman sahaja naraka mahii jaya. [v15] 


Sage Tulsidas says: “One who renounces worldly duties, without the 
concurrent internal enlightenment with divine knowledge, treads the quick 


path to Naraka.” 


Instead, if a great leader is a karm yogi, at least the followers will continue to do 
their karm and dutifully perform their responsibilities. This will help them 
learn to discipline their mind and senses, and slowly rise to the transcendental 
platform. Hence, to present an example for society to follow, Shri Krishna 
suggests that Arjun should practice karm yog. He now gives his own example to 


illustrate the above point. 


44 Waited adel fay catny foo | 
AMAA A Ad Wa A HUTUT 112211 


na me parthasti kartavyam trishu lokeshu kinchana 
nanavadptam avaptavyam varta eva cha karmani 
na—not; me—mine; partha—Arjun; asti—is; kartavyam—duty; trishu—in the three; lokeshu— 
worlds; kifichana—any; na—not; anavaptam—to be attained; avaptavvam—to be gained; varte—I 
am engaged; eva—yet; cha—also; karmani—in prescribed duties. 


There is no duty for me to do in all the three worlds, O Parth, nor do I 


have anything to gain or attain. Yet, I am engaged in prescribed duties. 


The reason why we all work is because we need something. We are all tiny 
parts of Bhagavan, who is an ocean of bliss, and hence we all seek bliss. Since, 
we have not attained perfect bliss as yet, we feel dissatisfied and incomplete. So 
whatever we do is for the sake of attaining bliss. However, bliss is one of 
Bhagavan’s energies and he alone possesses it to the infinite extent. He is 
perfect and complete in himself and has no need of anything outside of 
himself. Thus, he is also called Atmaram (one who rejoices in the self), Atma-rati 
(one who is attracted to his or her own self), and Atma-krida (one who performs 


divine pastimes with his or her own self). 


If such a personality does work, there can be only one reason for it—it will not 
be for oneself, rather for the welfare of others. Thus, Shri Krishna tells Arjun 
that although in his personal form as Shri Krishna, he has no duty to perform 
in the universe, yet he works for the welfare of others. He next explains the welfare 


that is accomplished when he works. 


ale dé A ada ld Havas: 
Wy adidqad-d GMM: Ure WAM: 112311 


yadi hyaham na varteyam jdtu karmanyatandritah 
mama vartmanuvartante manushyah partha sarvashah 


yadi—if; hi—certainly; aham—I; na—not; varteyam—thus engage; jatu—ever; karmani—in the 
performance of prescribed duties; atandritah—carefully; mama—my; vartma—path; anuvartante— 
follow; manushyah—all men; partha—Aryjun, the son of Pritha; sarvashah—in all respects. 


For if I did not carefully perform the prescribed duties, O Parth, all men 
would follow my path in all respects. 


In his divine pastimes on the Earth, Shri Krishna was playing the role of a king 
and a great leader. He appeared in the material world as the son of King 


Vasudeva from the Vrishni dynasty, the foremost of the righteous. If Bhagavan 


Krishna did not perform prescribed Vedic activities then so many lesser 
personalities would follow in his footsteps, thinking that violating them was 
the standard practice. Bhagavan Krishna states that he would be at fault for 


leading mankind astray. 


SUICARG cleat A Hal HY Acer | 
URE F hal SST: WaT: 112411 


utsideyur ime loka na kuryam karma ched aham 
sankarasya cha karta syam upahanyam imah prajah 


utsideyuh—would perish; ime—all these; lokah—worlds; na—not; kurya4m—I perform; karma— 
prescribed duties; chet—if; aham—l; sankarasya—of uncultured population; cha—and; karta— 
responsible; syam—would be; upahanyam—would destroy; imah—all these; prajah—living entities. 
If I ceased to perform prescribed actions, all these worlds would perish. I 
would be responsible for the pandemonium that would prevail, and would 


thereby destroy the peace of the human race. 


When Shri Krishna appeared on the Earth, seemingly as a human being, he 
conducted himself in all ways and manners, appropriate for his position in 
society, as a member of the royal warrior class. If he had acted otherwise, other 
human beings would begin to imitate him, thinking that they must copy the 
conduct of the worthy son of the righteous King Vasudev. Had Shri Krishna 
failed to perform Vedic duties, human beings following his example would be 
led away from the discipline of karm, into a state of chaos. This would have 
been a very serious offence and Bhagavan Krishna would be considered at 
fault. Thus, he explains to Arjun that if he did not fulfill his occupational 


duties, it would cause pandemonium in society. 


Similarly, Arjun was world-famous for being undefeated in battle, and was the 
brother of the virtuous King Yudhisthir. If Arjun refused to fulfill his duty to 
protect dharma, then many other worthy and noble warriors could follow his 


example and also renounce their prescribed duty of protecting righteousness. 


This would bring destruction to the world balance and the rout of innocent 
and virtuous people. Thus, for the benefit of the entire human race and the 
welfare of the world, Shri Krishna coaxed Arjun not to neglect performing his 


prescribed Vedic activities. 


Ta: HAvafagral Aa Haft UNA | 
PAllgghaaMad ah ethae 112511 


saktah karmanyavidvanso yatha kurvanti bharata 
kuryad vidvans tathasaktash chikirshur loka-sangraham 


saktah—attached; karmani—duties; avidvansah—the ignorant; yatha—as much as; kurvanti—act; 
bharata—scion of Bharat (Arjun); kuryat—should do; vidvan—the wise; tatha—thus; asaktah— 
unattached; chikirshuh—wishing; loka-sangraham—welfare of the world. 


As ignorant people perform their duties with attachment to the results, O 
scion of Bharat, so should the wise act without attachment, for the sake of 


leading people on the right path. 


Previously, in verse 3.20, Shri Krishna had used the expression /oka-sangraham 
evapi sampashyan meaning, “with a view to the welfare of the masses.” In this 
verse, the expression Joka-sangraham chikirshuh means “wishing the welfare of the 
world.” Thus, Shri Krishna again emphasizes that the wise should always act 


for the benefit of humankind. 


Also, in this verse the expression saktah avidvansah has been used for people who 
are as yet in bodily consciousness, and hence attached to worldly pleasures, but 
who have full faith in the Vedic rituals sanctioned by the scriptures. They are 
called ignorant because though they have bookish knowledge of the scriptures, 
they do not comprehend the final goal of Brahman-realization. Such ignorant 
people perform their duty scrupulously according to the ordinance of the 
scriptures, without indolence or doubt. They have firm faith that the 
performance of Vedic duties and rituals will bring the material rewards they 


desire. If the faith of such people in rituals is broken, without their having 


developed faith in the higher principle of devotion, they will have nowhere to 


go. The Shrimad Bhagavatam States: 


tavat karmani kurvita na nirvidyeta ydvata 
mat-katha-shravanddau va shraddha yavan na jdayate (11.20.9) [v16] 


“One should continue to perform karm as long as one has not developed 


renunciation from the sense objects and attachment to Bhagavan.” 


Shri Krishna urges Arjun that just as ignorant people faithfully perform 
ritualistic duties, so also the wise should perform their works dutifully, not for 
material rewards, but for setting an ideal for the rest of society. Besides, the 
particular situation in which Arjun finds himself is a dharma yuddha (war of 
righteousness). Thus, for the welfare of society, Arjun should perform his duty 
as a warrior. 
A afgid Wea Hasan 
Bead aU fagraadd: TATA 112611 


na buddhi-bhedam janayed ajndnadm karma-sanginadm 
joshayet sarva-karmani vidvan yuktah samacharan 


na—not; buddhi-bhedam—discord in the intellects; janayet—should create; ajiadnam—of the 
ignorant; karma-sanginam—who are attached to fruitive actions; joshayet—should inspire (them) to 
perform; sarva—all; karmani—prescribed; vidvan—the wise; yuktah—enlightened; samacharan— 
performing properly. 


The wise should not create discord in the intellects of ignorant people, 
who are attached to fruitive actions, by inducing them to stop work. 
Rather, by performing their duties in an enlightened manner, they should 


inspire the ignorant also to do their prescribed duties. 


Great persons have greater responsibility because common people follow them. 
So Shri Krishna urges that wise people should not perform any actions or 
make any utterances that lead the ignorant toward downfall. It may be argued 


that if the wise feel compassion for the ignorant, they should give them the 


highest knowledge—the knowledge of Brahman-realization. Bhagavan Krishna 
neutralizes this argument by stating na vichalayet, meaning the ignorant should 
not be asked to abandon duties by giving superior instructions they are not 


qualified to understand. 


Usually, people in material consciousness consider only two options. Either 
they are willing to work hard for fruitive results or they wish to give up all 
exertions on the plea that all works are laborious, painful, and wrought with 
evil. Between these, working for results is far superior to the escapist approach. 
Hence, the spiritually wise in Vedic knowledge should inspire the ignorant to 
perform their duties with attentiveness and care. If the minds of the ignorant 
become disturbed and unsettled then they may lose faith in working 
altogether, and with actions stopped and knowledge not arising, the ignorant 


will lose out from both sides. 


If both the ignorant and the wise perform Vedic actions, then what is the difference 
between them? Apprehending such a question, Shri Krishna explains this in the 


next two verses. 
Ward: Pranronts Wot: Huot AAMT: | 
Hegniayeran aatattta Wald 112711 


prakryiteh kriyamanani gunaih karmani sarvashah 
ahankara-vimiidhAtman kartaham iti manyate 


prakriteh—of material nature; kriyamanani—carried out; gunaih—by the three modes; karmani— 
activities; sarvashah—all kinds of; ahankara-vimiidha-Atman—those who are bewildered by the ego 
and misidentify themselves with the body; karta—the doer; aham—1; iti—thus; manyate—thinks. 


All activities are carried out by the three modes of material nature. But in 
ignorance, the Atman, deluded by false identification with the body, thinks 
itself to be the doer. 


We can see that the natural phenomena of the world are not directed by us, 


but are performed by prakriti, or Mother Nature. Now, for the actions of our 


own body, we usually divide them into two categories: 1) Natural biological 
functions, such as digestion, blood circulation, heartbeat, etc., which we do 
not consciously execute but which occur naturally. 2) Actions such as speaking, 


hearing, walking, sleeping, working etc. that we think we perform. 


Both these categories of works are performed by the mind-body-senses 
mechanism. All the parts of this mechanism are made from prakriti, or the 
material energy, which consists of the three modes (gunas)—goodness (sattva), 
passion (rajas), and ignorance (tamas). Just as waves are not separate from the 
ocean, but a part of it, similarly the body is a part of Mother Nature from 


which it is created. Hence, material energy is the doer of everything. 


Why then does the Atman perceive itself to be doing activities? The reason is 
that, in the grip of the unforgiving ego, the Atman falsely identifies itself with 
the body. Hence, it remains under the illusion of doership. Let us say there are 
two trains standing side-by-side on the railway platform, and a passenger on 
one train fixes his gaze on the other. When the second train moves, it seems 
that the first is moving. Likewise the immobile Atman identifies with the 
mobility of prakriti. Thus, it perceives itself as the doer of actions. The moment 
the Atman eliminates the ego and surrenders to the will of Bhagavan, it realizes 


itself as the non-doer. 


One may question that if the Atman is truly the non-doer, then why is it 
implicated in law of karma for actions performed by the body? The reason is 
that the Atman does not itself perform actions, but it does direct the actions of 
the senses-mind-intellect. For example, a chariot driver does not pull the 
chariot himself, but he does direct the horses. Now, if there is any accident, it 
is not the horses that are blamed, but the driver who was directing them. 
Similarly, the Atman is held responsible for the actions of the mind-body 


mechanism because the senses-mind-intellect work on receiving inspiration 


from the Atman. 


aratad Helatel WorHufasra: 
TUT Wore ac-d Sit Weal A Ast 1128 11 


tattva-vit tu maha-baho guna-karma-vibhagayoh 
gund guneshu vartanta iti matva na sajjate 


tattva-vit—the knower of the Truth; tu—but; maha-baho—mighty-armed one; guna-karma—from 
gunas and karma; vibhagayoh—distinguish; gunah—modes of material nature in the shape of the 
senses, mind, etc.; gumeshu—modes of material nature in the shape of objects of perception; vartante 
—are engaged; iti—thus; matva—knowing; na—never; sajjate—becomes attached. 


O mighty-armed Arjun, illumined persons distinguish the Atman as 
distinct from gunas and karmas. They perceive that it is only the gunas (in 
the shape of the senses, mind, etc.) that move amongst the gunas (in the 
shape of the objects of perception), and thus they do not get entangled in 
them. 


The previous verse mentioned that the ahankara vimidhdtman (those who are 
bewildered by the ego and misidentify themselves with the body) think 
themselves to be the doers. This verse talks about the tattva-vit, or the knowers of 
the Truth. Having thus abolished the ego, they are free from bodily 
identifications, and are able to discern their spiritual identity distinct from the 
corporeal body. Hence, they are not beguiled into thinking of themselves as the 
doers of their material actions, and instead they attribute every activity to the 
movements of the three gunas. Such Brahman-realized Saints say: jo karai so hari 
karai, hota kabir kabir [v17] “Bhagavan is doing everything, but people are thinking 


that I am doing.” 


VACUUMS: Usted WOH | 
arcnnafadt terapaatas fararerrt 11291 


prakyiter guna-sammudhah sajjante guna-karmasu 
tan akritsna-vido mandan kritsna-vin na vichdlayet 


prakriteh—of material nature; guna—by the modes of material nature; sammudhah—deluded; 
sajjante—become attached; guna-karmasu—to results of actions; tan—those; akritsna-vidah— 
persons without knowledge; mandan—the ignorant; kritsna-vit—persons with knowledge; na 
vichalayet—should not unsettle. 


Those who are deluded by the operation of the gunas become attached to 
the results of their actions. But the wise who understand these truths 


should not unsettle such ignorant people who know very little. 


The question may be raised that if Atman is distinct from the gunas and their 
activities, then why are the ignorant attached to sense objects? Shri Krishna 
explains in this verse that they become bewildered by the gunas of the material 
energy, and think themselves to be the doers. Infatuated by the three modes of 
material nature, they work for the express purpose of being able to enjoy 
sensual and mental delights. They are unable to perform actions as a matter of 


duty, without desiring rewards. 


However, the svitsna-vit (persons with knowledge) should not disturb the minds 
of the akritsna-vit (persons without knowledge). This means that the wise should 
not force their thoughts onto ignorant persons by saying, “You are the Atman, 
not the body, and hence karm is meaningless; give it up.” Rather, they should 
instruct the ignorant to perform their respective karm, and slowly help them rise 
above attachment. In this way, after presenting the distinctions between those 
who are spiritually wise and those who are ignorant, Shri Krishna gives the 


sober caution not to unsettle the minds of the ignorant. 


ata Gait Bail Gaal 
PRIVITAHaT Yrat Geta farasayt: 113011 


mayi sarvani karmdani sannyasyadhydtma-chetasa 
nirashir nirmamo bhiitva yudhyasva vigata-jvarah 


mayi—unto me; sarvani—all; karmani—works; sannyasya—tenouncing completely; adhyatma- 
chetasa—with the thoughts resting on Bhagavan; nirashih—free fom hankering for the results of the 
actions; nirmamah—without ownership; bhiitva—so being; yudhyasva—fight; vigata-jvarah— 
without mental fever. 


Performing all works as an offering unto me, constantly meditate on me as 
the Supreme. Become free from desire and selfishness, and with your 


mental grief departed, fight! 


In his typical style, Shri Krishna expounds on a topic and then finally presents 
the summary. The words adhyatma chetasa mean “with the thoughts resting on 
Bhagavan.” Sanyasya means “renouncing all activities that are not dedicated to 
him.” Mirashih means “without hankering for the results of the actions.” The 
consciousness of dedicating all actions to Bhagavan requires forsaking claim to 
proprietorship, and renouncing all desire for personal gain, hankering, and 


lamentation. 


The summary of the instructions in the previous verses is that one should very 
faithfully reflect, “My Atman is a tiny part of the Supreme Bhagavan Shri 
Krishna. He is the Enjoyer and Master of all. All my works are meant for his 
pleasure, and thus, I should perform my duties in the spirit of yaja or sacrifice 
to him. He supplies the energy by which I accomplish works of yajia. Thus, I 


should not take credit for any actions authored by me.” 


4 0 data fremafagid Gal: | 
AKAM DAT AST HAT: 11311 


ye me matam idam nityam anutishthanti madnavah 
Shraddhavanto ’nasttyanto muchyante te ‘pi karmabhih 


ye—who; me—my; matam—teachings; idam—these; nitvam—constantly; anutishthanti—abide by; 
manavah—human beings; shraddha-vantah—with profound faith; anasiiyantah—free from 
cavilling; muchyante—become free; te—those; api—also; karmabhih—from the bondage of karma. 


Those who abide by these teachings of mine, with profound faith and free 


from cavil, are released from the bondage of karma. 


Very beautifully, the Supreme Bhagavan terms the siddhant (principle) explained 


by him as mata (opinion). An opinion is a personal view, while a principle is 


universal fact. Opinions can differ amongst teachers, but the principle is the 
same. Philosophers and teachers name their opinion as principle, but in the 
Gita, the Bhagavan has named the principle explained by him as opinion. By 


his example, he is teaching us humility and cordiality. 


Having given the call for action, Shri Krishna now points out the virtues of 
accepting the teachings of the Bhagavad Gita with faith and following them in 
one’s life. Our prerogative as humans is to know the truth and then modify our 
lives accordingly. In this way, our mental fever (of lust, anger, greed, envy, 


illusion, etc.) gets pacified. 


In the previous verse, Shri Krishna had clearly explained to Arjun to offer all 
works to him. But he knows that this statement can cause ridicule from those 
who have no belief in Bhagavan and rebuke from those who are envious of 
him. So, he now emphasizes the need for accepting the teachings with 
conviction. He says that by faithfully following these teachings one becomes 
free from the bondage of karma. But what happens to those who are faithless? 


Their position is explained next. 
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ye tvetad abhyasiyanto ndnutishthanti me matam 
sarva-jndna-vimudhdns tan viddhi nashtan achetasah 


ye—those; tu—but; etat—this; abhyastityantah—cavilling; na—not; anutishthanti—follow; me—tny; 
matam—teachings; sarva-jndna—in all types of knowledge; vimiudhan—deluded; tan—they are; 
viddhi—know; nashtan—tuined; achetasah—devoid of discrimination. 

But those who find faults with my teachings, being bereft of knowledge 
and devoid of discrimination, they disregard these principles and bring 


about their own ruin. 


The teachings presented by Shri Krishna are perfect for our eternal welfare. 


However, our material intellect has innumerable imperfections, and so we are 


not always able to comprehend the sublimity of his teachings or appreciate 
their benefits. If we could, what would be the difference between us tiny 
Atman(s) and Shri Hari? Thus, faith becomes a necessary ingredient for 
accepting the divine teachings of the Bhagavad Gita. Wherever our intellect is 
unable to comprehend, rather than finding fault with the teachings, we must 
submit our intellect, “Shri Krishna has said it. There must be veracity in it, 
which I cannot understand at present. Let me accept it for now and engage in 
spiritual sadhana. 1 will be able to comprehend it in future, when I progress in 


spirituality through sadhana.” This attitude is called shraddha, or faith. 


Jagadguru Shankaracharaya defines shraddha as: guru vedanta vakyeshu dridho vishvasah 
shraddha [v18] “Shraddha is strong faith in the words of the Guru and the 
scriptures.” Chaitanya Mahaprabhu explained it similarly: shraddha shabde viswasa 
kahe sudridha nishchaya (Chaitanya Charitamrit, Madhya Leela, 2.62) /vi97 “The word 
Shraddha means strong faith in Bhagavan and Guru, even though we may not 
comprehend their message at present.” The British poet, Alfred Tennyson said: 
“By faith alone, embrace believing, where we cannot prove.” So, shraddha means 
earnestly digesting the comprehensible portions of the Bhagavad Gita, and also 
accepting the abstruse portions, with the hope that they will become 


comprehensible in future. 


However, one of the persistent defects of the material intellect is pride. Due to 
pride, whatever the intellect cannot comprehend at present, it often rejects as 
incorrect. Though Shri Krishna’s teachings are presented by the omniscient 
Bhagavan for the welfare of the Atman(s), people still find fault in them, such 
as, “Why is Bhagavan asking everything to be offered to him? Is he greedy? Is 
he an egotist that he asks Arjun to worship him?” Shri Krishna says that such 
people are achetasah, or “devoid of discrimination,” because they cannot 
distinguish between the pure and the impure, the righteous and the 


unrighteous, the Creator and the created, the Supreme Master and the servant. 


Such people “bring about their own ruin,” because they reject the path to 


eternal salvation and keep rotating in the cycle of life and death. 
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sadrisham cheshtate svasyah prakriter jnanavan api 
prakyitim yanti bhitani nigrahah kim karishyati 


sadrisham—accordingly; cheshtate—act; svasyah—by their own; prakriteh—modes of nature; 
jnana-van—the wise; api—even; prakritim—nature; ydanti—follow; bhatani—all living beings; 
nigrahah—tepression; kim—what; karishyati—will do. 


Even wise people act according to their natures, for all living beings are 


propelled by their natural tendencies. What will one gain by repression? 


Shri Krishna again comes back to the point about action being superior to 
inaction. Propelled by their natures, people are inclined to act in accordance 
with their individual modes. Even those who are theoretically learned carry 
with them the baggage of the sanskars (tendencies and impressions) of endless 
past lives, the prarabdh karma of this life, and the individual traits of their minds 
and intellects. They find it difficult to resist this force of habit and nature. If 
the Vedic scriptures instructed them to give up all works and engage in pure 
spirituality, it would create an unstable situation. Such artificial repression 
would be counter-productive. The proper and easier way for spiritual 
advancement is to utilize the immense force of habit and tendencies and 
dovetail it in the direction of Bhagavan. We have to begin the spiritual ascent 
from where we stand, and doing so requires we have to first accept our present 


condition of what we are and then improve on it. 


We can see how even animals act according to their unique natures. Ants are 
such social creatures that they bring food for the community while forsaking it 
themselves, a quality that is difficult to find in human society. A cow has such 


intense attachment for its calf that the moment it goes out of its sight, the cow 


feels disturbed. Dogs display the virtue of loyalty to depths that cannot be 
matched by the best of humans. Similarly, we humans too are propelled by our 
natures. Since Arjun was a warrior by nature, Shri Krishna told him, “Your 
own Kshatriya (warrior) nature will compel you to fight.” (Bhagavad Gita 18.59) 
“You will be driven to do it by your own inclination, born of your nature.” 
(Bhagavad Gita 18.60) That nature should be sublimated by shifting the goal 
from worldly enjoyment to Brahman-realization, and performing our 
prescribed duty without attachment and aversion, in the spirit of service to 


Bhagavan. 
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indriyasyendriyasyarthe raga-dveshau vyavasthitau 
tayor na vasham Ggachchhet tau hyasya paripanthinau 


indriyasya—of the senses; indriyasya arthe—in the sense objects; rdga—attachment; dveshau— 
aversion; vyavasthitau—situated; tayoh—of them; na—never; vasham—be controlled; Ggachchhet— 
should become; tau—those; hi—certainly; asya—for him; paripanthinau—foes. 


The senses naturally experience attachment and aversion to the sense 


objects, but do not be controlled by them, for they are way-layers and foes. 


Although Shri Krishna previously emphasized that the mind and senses are 
propelled by their natural tendencies, he now opens up the possibility of 
harnessing them. As long as we have the material body, for its maintenance, we 
have to utilize the objects of the senses. Shri Krishna is not asking us to stop 
consuming what is necessary, but to practice eradicating attachment and 
aversion. Definitely sanskars (past life tendencies) do have a deep-rooted 
influence on all living beings, but if we practice the method taught in the 


Bhagavad Gita, we can succeed in correcting the situation. 


The senses naturally run toward the sense objects and their mutual interaction 


creates sensations of pleasure and pain. For example, the taste buds experience 


joy in contact with delicious foods and distress in contact with bitter foods. 
The mind repeatedly contemplates the sensations of pleasure and pain which it 
associates with these objects. Thoughts of pleasure in the sense objects create 
attachment while thoughts of pain create aversion. Shri Krishna tells Arjun to 


succumb neither to feelings of attachment nor aversion. 


In the discharge of our worldly duty, we will have to encounter all kinds of 
likeable and unlikeable situations. We must practice neither to yearn for the 
likeable situations, nor to avoid the unlikeable situations. When we stop being 
slaves of both the likes and dislikes of the mind and senses, we will overcome 
our lower nature. And when we become indifferent to both pleasure and pain 
in the discharge of our duty, we will become truly free to act from our higher 


nature. 
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Shreyan swa-dharmo vigunah para-dharmat sv-anushthitat 
swa-dharme nidhanam shreyah para-dharmo bhayavahah 


Shreyan—better; swa-dharmah—personal duty; vigunah—tinged with faults; para-dharmat—than 
another’s prescribed duties; su-anushthitat—perfectly done; swa-dharme—in one’s personal duties; 
nidhanam—death; shreyah—better; para-dharmah—duties prescribed for others; bhaya-avahah— 
fraught with fear. 


It is far better to perform one’s natural prescribed duty, though tinged with 
faults, than to perform another's prescribed duty, though perfectly. In fact, 
it is preferable to die in the discharge of one’s duty, than to follow the path 
of another, which is fraught with danger. 


In this verse, the word dharma has been used four times. Dharma is a word 
commonly used in Hinduism and Buddhism. But it is the most elusive word 
to translate into the English language. Terms like righteousness, good conduct, 


duty, noble quality, etc. only describe an aspect of its meaning. Dharma comes 


from the root word dhri, which means dharan karane yogya, or “responsibilities, 
duties, thoughts, and actions that are appropriate for us.” For example, the 
dharma of the Atman is to love Bhagavan. It is like the central law of our 


being. 


The suffix swa means “the self.” Thus, swa-dharma is our personal dharma, which is 
the dharma applicable to our context, situation, maturity, and profession in life. 
This swa-dharma can change as our context in life changes, and as we grow 
spiritually. By asking Arjun to follow his swa-dharma, Shri Krishna is telling him 
to follow his profession, and not change it because someone else may be doing 


something else. 


It is more enjoyable to be ourselves than to pretend to be someone else. The 
duties born of our nature can be easily performed with stability of mind. The 
duties of others may seem attractive from a distance and we may think of 
switching, but that is a risky thing to do. If they conflict with our nature, they 
will create disharmony in our senses, mind, and intellect. This will be 
detrimental for our consciousness and will hinder our progress on the spiritual 
path. Shri Krishna emphasizes this point dramatically by saying that it is better 
to die in the faithful performance of one’s duty than to be in the unnatural 


position of doing another’s duty. 
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arjuna uvdcha 
atha kena prayukto ‘yam papam charati pirushah 
anichchhann api varshneya baldd iva niyojitah 


arjunah uvacha—Axjun said; atha—then; kena—by what; prayuktah—impelled; avam—one; papam 
—sins; charati—commit; piirushah—a person; anichchhan—unwillingly; api—even; varshneya— 
he who belongs to the Vrishni clan, Shri Krishna; balat—by force; iva—as if; nivojitah—engaged. 


Arjun asked: Why is a person impelled to commit sinful acts, even 


unwillingly, as if by force, O descendent of Vrishni (Krishna)? 


Shri Krishna stated in the previous verse that one should not come under the 
influence of attraction and aversion. Arjun wishes to lead such a divine life, but 
finds the advice difficult to implement. So he asks Shri Krishna a question that 
is very realistic and representative of the human struggle. He says, “What force 
prevents us from reaching this high ideal? What makes one succumb to 


attachment and aversion?” 


We all have a conscience that makes us feel remorseful while committing a sin. 
The conscience is grounded in the fact that Bhagavan is the abode of virtue, 
and as his fragments, we all have an innate attraction for virtue and goodness. 
The goodness that is the nature of the Atman gives rise to the voice of 
conscience. Thus, we cannot make the excuse that we did not know stealing, 
swindling, libel, extortion, murder, oppression, and corruption are sinful 
activities. We intuitively know these deeds to be sinful, and yet we commit 
such acts, as if some strong force impels to do them. Arjun wishes to know 


what that strong force is. 
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Shri bhagavan uvacha 
kama esha krodha esha rajo-guna-samudbhavah 
mahdashano mahda-papmd viddhyenam iha vairinam 


Shri-bhagavan uvacha—Bhagavan Krishna said; kamah—desire; eshah—this; krodhah—wrath; 
eshah—this; rajah-guna—the mode of passion; samudbhavah—bom of; mahd-ashanah—all- 
devouring; mahd-papma—greatly sinful; viddhi—know; enam—this; iha—in the material world; 
vairinam—the enemy. 


Bhagavan Krishna said: It is lust alone, which is born of contact with the 


mode of passion, and later transformed into anger. Know this as the sinful, 


all-devouring enemy in the world. 


The Vedas use the word kam, or lust, not only for sexual desires but also to 
include all desires for material enjoyment based on the bodily concept of the 
self. Thus, lust shows itself in many ways—the urge for money, physical 
cravings, craving for prestige, the drive for power, etc. This lust is only a 
perverted reflection of love for Bhagavan, which is the inherent nature of every 
living being. When the Atman associates with the material energy in the form 
of the body, its divine love for Bhagavan is transformed into lust, in association 
with the mode of passion. Since divine love is the highest power of Bhagavan, 
its perversion in the material realm, which is lust, is also the most powerful 


force in worldly activities. 


Shri Krishna identifies this “lust” for worldly enjoyment as the cause of sin, as 
the malignant allure sitting within us. The mode of passion deludes the Atman 
into believing that worldly objects will give satisfaction, and so one creates 
desires for acquiring them. When desire is satisfied, it gives birth to greed; 
when it is not satisfied, it gives rise to anger. One commits sins under the 
influence of all three—lust, greed, and anger. Greed is nothing but intensified 
desire, while anger is frustrated desire. Hence, Shri Krishna labels lust, or 


desire, as the root of all evil. 
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dhimendavriyate vahnir yathadarsho malena cha 
yatholbenavrito garbhas tathd tenedam avritam 


dhumena—by smoke; avriyate—is covered; vahnih—fire; vatha—just as; Gdarshah—nmirror; malena 
—by dust; cha—also; yatha—just as; ulbena—by the womb; avritah—is covered; garbhah— 
embryo; tatha—similarly; tena—by that (desire); idam—this; avritam—is covered. 


Just as a fire is covered by smoke, a mirror is masked by dust, and an 


embryo is concealed by the womb, similarly one’s knowledge gets 


shrouded by desire. 


Knowledge of what is right and what is wrong is called discrimination. This 
discrimination resides in the intellect. However, lust is such a formidable 
adversary that it clouds the discriminatory ability of the intellect. Shri Krishna 
gives three grades of examples to illustrate this principle. Fire, which is the 
source of light, gets covered by smoke. This partial obscuring is like the thin 
cloud that sarvic desires create. A mirror, which is naturally reflective, gets 
obscured by dust. This semi-opacity is like the masking impact of rajasic desires 
on the intellect. And an embryo gets concealed in the womb. This complete 
obfuscation is like the consequence of tamasic desires subverting the power of 
discrimination. Similarly, in proportion to the grade of our desires, the 


spiritual knowledge we may have heard and read gets shrouded. 


There is a beautiful allegorical story to illustrate this point. A man used to take 
his evening walk by the side of a forest. One evening, he decided to walk in the 
forest instead. When he had walked a couple of miles, the sun began setting 
and the light started fading. He turned around to walk out of the forest, but to 
his dismay he found that animals had gathered on the other side. These 
ferocious animals started chasing him and to escape from them, he ran deeper 
into the forest. While running, he found a witch standing in front of him with 
open arms to embrace him. To escape her, he turned direction and ran 
perpendicular to the animals and the witch. By then, it had become dark. 
Unable to see much, he ran over a ditch that was covered by vine hanging from 
a tree. He fell headlong, but his feet became entangled in the vine. As a result, 
he began hanging upside down above the ditch. After a few moments he came 
to his senses and saw a snake sitting at the bottom of the ditch, waiting to bite 
him if he fell down. In the meantime, two mice appeared—one white and one 
black—and started nibbling at the branch from which the vine was hanging. 


To confound his problems, some wasps gathered and began stinging him on 


his face. In this precarious situation, it was found that the man was smiling. 
Philosophers gathered to ponder how he could smile in such a dire strait. They 
looked upwards and found a beehive, from which honey was dripping onto his 
tongue. He was licking the honey and thinking how pleasurable it was; he had 


forgotten the animals, the witch, the snake, the mice, and the wasps. 


The person in the story may seem insane to us. However, this tale depicts the 
condition of all humans under the influence of desire. The forest in which the 
man was walking represents the material world in which we live, where there is 
danger at every step. The animals that chased him represent diseases that begin 
to appear in life, and continue harassing us until death. The witch represented 
old age that is waiting to embrace us with the passage of time. The snake at the 
bottom of the pit is like the inevitable death that awaits us all. The white and 
black mice that were nibbling on the branch represent day and night, which 
are steadily reducing our life and bringing us closer to death. The wasps that 
were stinging the face are like the innumerable desires that arise in the mind 
and agitate it, causing us pain and distress. Honey represents the sensual 
enjoyment we experience in the world, which clouds the discrimination of our 
intellect. Hence, forgetting our precarious position, we remain absorbed in 
enjoying the temporary delights of the senses. Shri Krishna states that it is this 
type of lustful desire that is responsible for shrouding our power of 
discrimination. 
Mad AAAs alta HAART 
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avritam jndnam etena jnanino nitya-vairina 
kama-riipena kaunteya dushpurendnalena cha 


avritam—covered; jidnam—knowledge; etena—by this; jndninah—of the wise; nitya-vairina—by 
the perpetual enemy; kama-riijpena—in the form of desires; kaunteya—Arjun the son of Kunti; 
dushpurena—insatiable; analena—like fire; cha—and. 


The knowledge of even the most discerning gets covered by this perpetual 
enemy in the form of insatiable desire, which is never satisfied and burns 
like fire, O son of Kunti. 


Here, the inimical nature of kam or lust is being made even more explicit by 
Bhagavan Krishna. kam means “desire,” dushpiirena means “insatiable,” anala 
means “inexhaustible.” Desire overpowers the discriminatory power of the wise 
and lures them to fulfill it. However, the more they attempt to dowse the fire 


of desire, the more strongly it burns. The Buddha states: 


na kahapana vassena, titti kamesu vijjati 
appassada kama dukha kama, iti vinidya pandito 
(Dhammapada verse 186)[v20] 
“Desire burns like an unquenchable fire, which never brings happiness to 
anyone. The wise renounce it, knowing it to be the root of misery.” But those 


who do not understand this secret waste away their life in the futile pursuit of 


trying to satiate their lust. 
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indriyadni mano buddhir asyadhishthanam uchyate 
etair vimohayatyesha jnanam avritya dehinam 


indriyani—the senses; manah—the mind; buddhih—the intellect; asya—of this; adhishthanam— 
dwelling place; uchyate—are said to be; etaih—by these; vimohayati—deludes; eshah—this; jianam 
—knowledge; dvritya—clouds; dehinam—the embodied Atman. 

The senses, mind, and intellect are said to be breeding grounds of desire. 


Through them, it clouds one’s knowledge and deludes the embodied 


Atman. 


By revealing the locations where lust resides, Shri Krishna now indicates that 
there is a method of controlling it. The fortress of the enemy must be spotted 


before one can lay siege on it. In this verse, Shri Krishna states that the senses, 


mind, and intellect are the places from where lust exercises its dominion over 
the Atman. Under the sway of lust, the sense objects are desired by the senses, 
the senses infatuate the mind, the mind misleads the intellect, and the intellect 
loses its discriminatory powers. When the intellect is clouded, the living being 


is deluded to become a slave of lust and will do anything to satiate it. 


These instruments—senses, mind, and intellect—are not bad in themselves. 
They were given to us for the purpose of achieving Brahman-realization, but 
we have permitted lust in its many forms to lay siege on them. Now, we have 
to use the same senses, mind, and intellect to uplift ourselves. In the following 


verses, Shri Krishna explains how to do that. 
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tasmat tvam indriyanyddau niyamya bharatarshabha 
papmdnam prajahi hyenam jnana-vijnana-ndshanam 


tasmat—therefore; tvam—you; indriyani—senses; ddau—in the very beginning; nivamya—having 
controlled; bharata-rishabha—Axjun, the best of the Bharatas; papymanam—the sinful; prajahi— 
slay; hi—certainly; enam—this; jndna—knowledge; vijiana—trealization; nashanam—the destroyer 
Therefore, O best of the Bharatas, in the very beginning bring the senses 
under control and slay this enemy called desire, which is the embodiment 


of sin and destroys knowledge and realization. 


Now, Shri Krishna explains how to overcome lust, the root of all evil, which is 
so pernicious to human consciousness. Having identified the repositories of 
lust, Shri Krishna asks Arjun, at the outset, to curb the desires of the senses. 
Permitting them to arise is the cause of our miseries, while eliminating them is 


the way to peace. 


Consider the following example. Ramesh and Dinesh were two fellow students 
sharing the same room in the hostel. At 10 pm at night, Ramesh developed the 


desire to smoke cigarettes. He said, “I am getting the urge to smoke.” Dinesh 


replied, “It is so late at night. Forget about cigarettes and go to sleep.” “No... 
no...I will not be able to sleep until I puff the tobacco,” said Ramesh. Dinesh 
went to sleep, but Ramesh went out in search of cigarettes. The shops nearby 
had closed. It took him two hours until he finally returned to the hostel with 


the cigarette and had a smoke. 


In the morning, Dinesh asked him, “Ramesh, when did you sleep at night?” 
“At midnight.” “Really! That means you remained agitated for cigarettes for 
two hours and when you had your puffs, you returned to the same state that 
you were in at 10 pm.” “What do you mean by that?” asked Ramesh. “Look, at 
10 pm you did not have any desire for cigarettes, and you were peaceful. Then 
you yourself created the desire for them. From 10 pm to midnight, you 
remained agitated for cigarettes. Finally, when you smoked them, the disease, 
which you had created, went away, and you got to sleep. I, on the other hand, 


did not create any desire, and slept peacefully at 10 pm itself.” 


In this way, we create desires for the objects of the senses of the body, and then 
become agitated by them. When we get the cherished object, the disease of our 
own creation gets eradicated, and we think of it as happiness.” However, if we 
think of ourselves as the Atman and our only purpose is happiness of the 
Atman, then it becomes easier to renounce such material desires. Shri Krishna 
tells Arjun to bring the senses under control, thereby slaying the lust residing 
in them. 70 accomplish this we must use the higher instruments given by Bhagavan 


to us, as stated in the next verse. 
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indriyani pardnyahur indriyebhyah param manah 
manasas tu para buddhir yo buddheh paratas tu sah 


indriyani—senses;,; pardni—superior; ahuh—are said; indriyebhyah—than the senses; param— 
superior; manah—the mind; manasah—than the mind; tu—but; para—superior; buddhih—intellect; 
yah—who; buddheh—than the intellect; paratah—more superior; tu—but; sah—that (Atman). 


The senses are superior to the gross body, and superior to the senses is the 
mind. Beyond the mind is the intellect, and even beyond the intellect is the 


Atman. 


An inferior entity can be controlled by its superior entity. Shri Krishna explains 
the gradation of superiority amongst the instruments Bhagavan has provided 
to us. He describes that the body is made of gross matter; superior to it are the 
five knowledge-bearing senses (which grasp the perceptions of taste, touch, 
sight, smell, and sound); beyond the senses is the mind; superior to the mind is 
the intellect, with its ability to discriminate; but even beyond the intellect is 


the divine Atman. 


This knowledge of the sequence of superiority amongst the senses, mind, intellect, 
and Atman, can now be used for rooting out lust, as explained in the final verse of 


this chapter. 
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evam buddheh param buddhva sanstabhyAtmannam dtmand 
jahi shatrum mahda-baho kama-riipam durasadam 


evam—thus; buddheh—than the intellect; param—superior; buddhva—knowing; sanstabhya— 
subdue; Atmannam—the lower self (senses, mind, and intellect); G@mana—by higher self (Atman); 
jJahi—kill; shatrum—the enemy; maha-baho—mighty-armed one; kama-ripam—in the form of 
desire; durdsadam—formidable. 

Thus knowing the Atman to be superior to the material intellect, O mighty 
armed Arjun, subdue the self (senses, mind, and intellect) by the self 


(strength of the Atman), and kill this formidable enemy called lust. 


In conclusion, Shri Krishna emphasizes that we should slay this enemy called 
lust through knowledge of the self. Since the Atman is a part of Bhagavan, it is 
divine in nature. Thus, the divine bliss it seeks can only be attained from a 


divine subject, while the objects of the world are all material. These material 


objects can never fulfill the innate longing of the Atman and so it is futile to 
create desires for them. We must exert and train the intellect to think in this 


manner, and then use it to control the mind and the senses. 


This is explained very beautifully in the Kathopanishad with the help of the model 
of a chariot: 
Atmannagvam rathinam viddhi Shariram rathameva tu 
buddhim tu sarathim viddhi manah pragrahameva cha 
indriyadni hayandadhurvishayansteshu gocharadn 


atmendriyamanoyuktam bhoktetyahurmanishinah 
(1.3.3-4) [v21] 


The Upanishads say there is a chariot, which has five horses pulling it; the horses 
have reins in their mouths, which are in the hands of a charioteer; a passenger 
is sitting at the back of the chariot. Ideally, the passenger should instruct the 
charioteer, who should then control the reins and guide the horses in the 
proper direction. However, in this case, the passenger has gone to sleep, and so 


the horses are holding sway. 


In this analogy, the chariot is the body, the horses are the five senses, the reins 
in the mouth of the horses is the mind, the charioteer is the intellect, and the 
passenger seated behind is the Atman residing in the body. The senses (horses) 
desire pleasurable things. The mind (reins) is not exercising restraint on the 
senses (horses). The intellect (charioteer) submits to the pull of the reins 
(mind). So in the materially bound state, the bewildered Atman does not 
direct the intellect in the proper direction. Thus, the senses decide the 
direction where the chariot will go. The Atman experiences the pleasures of the 
senses vicariously, but these do not satisfy it. Seated on this chariot, the Atman 


(passenger) is moving around in this material world since eternity. 


However, if the Atman wakes up to its higher nature and decides to take a 
proactive role, it can exercise the intellect in the proper direction. The intellect 
will then govern the lower self—the mind and the senses—and the chariot will 


move in the direction of eternal welfare. In this way, the higher self (Atman) 


must be used to control the lower self (senses, mind, and, intellect). 


PSF 3, 
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Chapter 4 


Jnana Karm Sanyas Yog ~ 


SWAPAA AAA: 


The Yog of Knowledge and the Disciplines of Action 


In Chapter four, Shri Krishna strengthens Arjun’s faith in the knowledge he is 
imparting to him by revealing its pristine origin. He explains how this is an 
eternal science that he taught in the beginning to the Sun diety Sarya, and it 
was passed on in a continuous tradition to saintly kings. He is now revealing 
the same supreme science of Yog to Arjun, who is a dear friend and devotee. 
Arjun asks how Shri Krishna, who exists in the present, could have taught this 
science eons ago to the Sun diety Sarva. In response, Shri Krishna discloses the 
divine mystery of his descension. He explains that though Bhagavan is unborn 
and eternal, yet by his YogMaya power, he descends on the earth to establish 
dharma (the path of righteousness). However, his birth and activities are both 
divine, and never tainted by material imperfections. Those who know this 
secret engage in his devotion with great faith, and on attaining him, do not 


take birth in this world again. 


The chapter then explains the nature of work, and discusses three principles— 


action, inaction, and forbidden action. It discloses how karm yogis are in the 


state of inaction even while performing the most engaging works, and thus, 
they are not entangled in karmic reactions. With this wisdom, the ancient 
sages performed their works, without being affected by success and failure, 
happiness and distress, merely as an act of sacrifice for the pleasure of 
Bhagavan. Sacrifice is of various kinds, and many of them are mentioned here. 
When sacrifice is properly dedicated, its remnants become like nectar. By 
partaking of such nectar, performers are cleansed of impurities. Hence, sacrifice 
must always be performed with proper sentiments and knowledge. With the 
help of the boat of knowledge, even the biggest sinners can cross over the 
ocean of material miseries. Such knowledge must be learnt from a genuine 
spiritual master who has realized the Truth. Shri Krishna, as Arjun’s Guru, asks 
him to pick up the sword of knowledge, and cutting asunder the doubts that 


have arisen in his heart, stand up and perform his duty. 


siisnTarare | 
ou fadtad ami Wada | 
faataaa Ure WaReatchasadta W111 


Shri bhagavan uvacha 
imam vivasvate yogam proktavan aham avyayam 
vivasvan manave pradha manur ikshvakave ’bravit 


Shri-bhagavan uvacha—the Supreme Bhagavan Shri Krishna said; imam—this; vivasvate—to the 
Sun-Deity; yogam—the science of Yog; proktavan—taught; aham—I; avyayam—eternal; vivasvan— 
Sun-Deity; manave—to Manu, the original progenitor of humankind; praha—told; manuh—Manu; 
ikshvakave—to Ikshvaku, first king of the Solar dynasty; abravit—instructed. 


Bhagavan Krishna said: I taught this eternal science of Yog to the Sun- 


Deity, Vivasvan, who passed it on to Manu; and Manu in turn instructed it 


to Ikshvaku. 


Merely imparting invaluable knowledge to someone is not enough. The 
recipients of that knowledge must appreciate its value and have faith in its 


authenticity. Only then will they put in the effort required to implement it 


practically in their lives. In this verse, Shri Krishna establishes the credibility 
and importance of the spiritual wisdom he is bestowing on Arjun. Shri Krishna 
informs Arjun that the knowledge being imparted unto him is not newly 
created for the convenience of motivating him into battle. It is the same eternal 
science of Yog that he originally taught to Vivasvan, or Stirya, Sun diety, who 
imparted it to Manu, the original progenitor of humankind; Manu in turn 
taught it to Ikshvaku, first king of the Solar dynasty. This is the descending 
process of knowledge, where someone who is a perfect authority on the 


knowledge passes it down to another who wishes to know. 


In contrast to this is the ascending process of acquiring knowledge, where one 
endeavors to enhance the frontiers of understanding through self-effort. The 
ascending process is laborious, imperfect, and time-consuming. For example, if 
we wish to learn Physics, we could either try to do it by the ascending process, 
where we speculate about its principles with our own intellect and then reach 
conclusions, or we could do it by the descending process, where we approach a 
good teacher of the subject. The ascending process is exceedingly time- 
consuming, and we may not even be able to complete the inquiry in our 
lifetime. We can also not be sure about the validity of our conclusions. In 
comparison, the descending process gives us instant access to the deepest 
secrets of Physics. If our teacher has perfect knowledge of Physics, then it is 
very straightforward—simply listen to the science from him and digest what he 


says. This descending process of receiving knowledge is both easy and faultless. 


Every year, thousands of self-help books are released in the market, which 
present the authors’ solutions to the problems encountered in life. These books 
may be helpful in a limited way, but because they are based upon the 
ascending process of attaining knowledge, they are imperfect. Every few years, 
a new theory comes along that overthrows the current ones. This ascending 


process is unsuitable for knowing the Absolute Truth. Divine knowledge does 


not need to be created by self-effort. It is the energy of Bhagavan, and has 
existed ever since he has existed, just as heat and light are as old as the fire from 


which they emanate. 


Bhagavan and the individual Atman are both eternal, and so the science of Yog 
that unites the Atman and Bhagavan is also eternal. There is no need to 
speculate and formulate new theories about it. An amazing endorsement of 
this truism is the Bhagavad Gita itself, which continues to astound people with 
the sagacity of its perennial wisdom that remains relevant to our daily lives 
even fifty centuries after it was spoken. Shri Krishna states here that the 
knowledge of Yog, which he is revealing to Arjun, is eternal and it was passed 


down in ancient times through the descending process, from Guru to disciple. 
Ud TERT Usteat fag: | 
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evam parampard-praptam imam rdajarshayo viduh 
sa kaleneha mahata yogo nashtah parantapa 


evam—thus; paramparad—in a continuous tradition; praptam—teceived; imam—this (science); rdja- 
rishayah—the saintly kings; viduh—understood; sah—that; kalena—with the long passage of time; 
iha—in this world; mahata—great; yogah—the science of Yog; nashtah—lost; parantapa—Arjun, 
the scorcher of foes. 

O subduer of enemies, the saintly kings thus received this science of Yog in 
a continuous tradition. But with the long passage of time, it was lost to the 


world. 


In the descending process of receiving divine knowledge, the disciple 
understands the science of Brahman-realization from the Guru, who in turn 
received it from his Guru. It was in such a tradition that saintly kings like 
Nimi and Janak understood the science of Yog. This tradition starts from 


Bhagavan himself, who is the first Guru of the world. 


tene brahma hrida ya adi-kavaye muhyanti yat sirayah (Bhagavatam 1.1.1) [v1] 


Bhagavan revealed this knowledge at the beginning of creation in the heart of 
the first-born Brahma, and the tradition continued from him. Shri Krishna 
stated in the last verse that he also revealed this knowledge to the Sun-Deity, 
Vivasvan, from whom the tradition continued as well. However, the nature of 
this material world is such, that with the passage of time, this knowledge got 
lost. Materially-minded and insincere disciples interpret the teachings 
according to their blemished perspectives. Within a few generations, its 
pristine purity is contaminated. When this happens, by his causeless grace, 
Bhagavan reestablishes the tradition for the benefit of humankind. He may do 
so, either by himself descending in the world, or through a great Brahman- 


realized Saint, who becomes a conduit for Bhagavan’s work on Earth. 


Jagadguru Shri Kripaluji Maharaj, who is the fifth original Jagadguru in Indian 
history, is such a Bhagavan-inspired Saint who has reestablished the ancient 
knowledge in modern times. When he was only thirty-four years old, the 
Kashi Vidvat Parishat, the supreme body of 500 Vedic scholars in the holy city 
of Kashi, honored him with the title of Jagadguru, or “Spiritual Master of the 
world.” He became the fifth Saint in Indian history to receive the original title 
of Jagadguru, after Jagadguru Shankaracharya, Jagadguru Nimbarkacharya, 
Jagadguru Ramanujacharya, and Jagadguru Madhvacharya. This commentary 
on the Bhagavad Gita has been written based upon its insightful 


understanding, as revealed to me by Jagadguru Shri Kripaluji Maharaj. 


Wald WaT ase aT: Wat: WIA: 
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sa evayam maya te ‘dya yogah proktah purdtanah 
bhakto si me sakhd cheti rahasyam hyetad uttamam 


sah—that; eva—certainly; ayam—this; maya—by me; te—unto you; adya—today; yogah—the 
science of Yog; proktah—reveal; purdtanah—ancient; bhaktah—devotee; asi—you are; me—tmy; 
sakha—friend; cha—and; iti—therefore; rahasyam—secret; hi—certainly; etat—this; uttamam— 
supreme. 


The same ancient knowledge of Yog, which is the supreme secret, I am 
today revealing unto you, because you are my friend as well as my devotee, 


who can understand this transcendental wisdom. 


Shri Krishna tells Arjun that the ancient science being imparted to him is an 
uncommonly known secret. Secrecy in the world is maintained for two 
reasons: either due to selfishness in keeping the truth to oneself, or to protect 
the abuse of knowledge. The science of Yog remains a secret, not for either of 
these reasons, but because it requires a qualification to be understood. That 
qualification is revealed in this verse as devotion. The deep message of the 
Bhagavad Gita is not amenable to being understood merely through 
scholasticism or mastery of the Sanskrit language. It requires devotion, which 
destroys the subtle envy of the Atman toward Bhagavan and enables us to 


accept the humble position as his tiny parts and servitors. 


Arjun was a fit student of this science because he was a devotee of the 
Bhagavan. Devotion to Bhagavan can be practiced in any of the five 
sequentially higher dhavas, or sentiments: 1) Shant bhav: adoring Bhagavan as our 
King. 2) Dasya bhav: the sentiment of servitude toward Bhagavan as our Master. 
3) Sakhya bhav: considering Bhagavan as our Friend. 4) Vatsalya bhav: considering 
Bhagavan as our Child. 5) Madhurya bhav: worshipping Bhagavan as our Atman- 
beloved. Arjun worshipped Bhagavan as his Friend, and so Shri Krishna speaks 


to him as his friend and devotee. 


Without a devotional heart, one cannot truly grasp the message of the 
Bhagavad Gita. This verse also invalidates the commentaries on the Bhagavad 
Gita written by scholars, jnanis, yogis, tapasvis, etc., who lack bhakti (devotion) 
toward Bhagavan. According to this verse, since they are not devotees, they 
cannot comprehend the true import of the supreme science that was revealed 


to Arjun, and hence their commentaries are inaccurate and/or incomplete. 


Sit Sara | 
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HAddigaria aur wradatata 11401 


arjuna uvdcha 
aparam bhavato janma param janma vivasvatah 
katham etad vijaniyam tvam ddau proktavan iti 


arjunah uvacha—Aryjun said; aparam—later; bhavatah—your; janma—birth; param—prior; janma 
—birth; vivasvatah—Vivasvan, the Sun-Deity; katham—how; etat—this; vijaniyam—am I to 
understand; tvam—you; a@dau—ain the beginning; proktavan—taught; iti—thus. 


Arjun said: You were born much after Vivasvan. How am I to understand 


that in the beginning you instructed this science to him? 


Arjun is puzzled by the apparent incongruity of events in Shri Krishna’s 
statement. The Sun diety Sirya has been present since almost the beginning of 
creation, while Shri Krishna has only recently been born in the world. If Shri 
Krishna is the son of Vasudev and Devaki, then his statement that he taught 
this science to Vivasvan, the Sun diety Sarya appears inconsistent to Arjun, and 
he inquires about it. Arjun’ question invites an exposition on the concept of the 
divine descension of Bhagavan, and Shri Krishna responds to it in the subsequent 


VeTSES. 
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Shri bhagavan uvdcha 
bahini me vyatitani janmani tava charjuna 
tanyaham veda sarvdni na tvam vettha parantapa 


Shri-bhagavan uvacha—Bhagavan Krishna said; bahini—many; me—of mine; vyatitani—have 
passed; janmani—births; tava—of yours; cha—and; arjuna—Arjun; tani—them; aham—lI; veda— 
know; sarvani—all; na—not; tvam—you; vettha—know; parantapa—Arjun, the scorcher of foes. 


Bhagavan Krishna said: Both you and I have had many births, O Arjun. 


You have forgotten them, while I remember them all, O Parantapa. 


Shri Krishna explains that merely because he is standing before Arjun in the 
human form, he should not be equated with human beings. The president of a 
country sometimes decides to visit the prison, but if we see the president 
standing in the jail, we do not erroneously conclude that he is also a convict. 
We know that he is in the jail merely for an inspection. Similarly, Bhagavan 
sometimes descends in the material world, but he is never divested of his 


divine attributes and powers. 


In his commentary upon this verse, Shankaracharya states: ya vasudeve 
anishvardsarvajnashanka murkhadnam tam pariharan shri-bhagavan uvacha (Sharirak Bhashya on 
verse 4.5) /v2] “This verse has been spoken by Shri Krishna to refute foolish 
people who doubt that he is not Bhagavan.” Non-believers argue that Shri 
Krishna too was born like the rest of us, and he ate, drank, slept, like we all do, 
and so he could not have been Bhagavan. Here, Shri Krishna emphasizes the 
difference between the Atman and Bhagavan by stating that although he 
descends in the world innumerable times, he still remains omniscient, unlike 


the Atman whose knowledge is finite. 


The individual Atman and the Supreme Atman, Bhagavan, have many 
similarities—both are sat-chit-anand (eternal, sentient, and blissful). However, 
there are also many differences. Bhagavan is all-pervading, while the Atman 
only pervades the body it inhabits; Bhagavan is all-powerful, while the Atman 
does not even have the power to liberate itself from Maya without Bhagavan’s 
grace; Bhagavan is the creator of the laws of nature, while the Atman is subject 
to these laws; Bhagavan is the upholder of the entire creation, while the Atman 
is upheld by him; Bhagavan is all-knowing, while the Atman does not have 


complete knowledge even in one subject. 


Shri Krishna calls Arjun in this verse as “Parantapa,” meaning “subduer of the 


enemies.” He implies, “Arjun, you are a valiant warrior who has slayed so many 


powerful enemies. Now, do not accept defeat before this doubt that has crept 
into your mind. Use the sword of knowledge that I am giving you to slay it 


and be situated in wisdom.” 
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Vatd Tartar GSAT 11611 


ajo ‘pi sannavyayAtman bhiitandm ishvaro ’pi san 
prakritim svam adhishthaya sambhavamyatma-mdyaya 


ajah—unborn; api—although; san—being so; avyaya Atman—Imperishable nature; bhiitanadm—of 
(all) beings; ishvarah—the Bhagavan; api—although; san—being; prakritim—nature; svam—of 
myself; adhishthaya—situated; sambhavami—I manifest; Gtma-mayaya—by my YogMaya power. 


Although I am unborn, the Bhagavan of all living entities, and have an 


imperishable nature, yet I appear in this world by virtue of YogMaya, my 


divine power. 


Many people revolt at the idea of a Bhagavan who possesses a form. They are 
more comfortable with a formless Bhagavan, who is all-pervading, incorporeal, 
and subtle. Bhagavan is definitely incorporeal and formless, but that does not 
mean that he cannot simultaneously have a form as well. Since Bhagavan is all- 
powerful, he has the power to manifest in a form if he wishes. If someone 
stipulates that Bhagavan cannot have a form, it means that person does not 
accept him as all-powerful. Thus to say, “Bhagavan is formless,” is an 
incomplete statement. On the other hand, to say, “Bhagavan manifests in a 
personal form,” is also only a partial truth. The all-powerful Bhagavan has both 
aspects to his divine personality—the personal form and the formless aspect. 


Hence, the Brihadaranyak Upanishad states: 
dwe vava brahmano riipe miirtam chaiva amirtam cha (2.3.1) [v3] 
“Bhagavan appears in both ways—as the formless Brahman and as the personal 


Bhagavan.” They are both dimensions of his personality. 


In fact, the individual Atman also has these two dimensions to its existence. It 


is formless, and hence, when it leaves the body upon death, it cannot be seen. 
Yet it takes on a body—not once, but innumerable times—as it transmigrates 
from birth to birth. When the tiny Atman is able to possess a body, can the all- 
powerful Bhagavan not have a form? Or is it that Bhagavan says, “I do not 
have the power to manifest in a form, and hence I am only a formless light.” 


For him to be perfect and complete, he must be both personal and formless. 


The difference is that while our form is created from the material energy, Maya, 
Bhagavan’s form is created by his divine energy, YogMaya. It is thus divine, and 
beyond material defects. This has been nicely stated in the Padma Puran: 
yastu nirguna ityuktah shastreshu jagadishvarah 
prakritairheya sanyuktairgunairhinatvamuchyate [v4] 
“Wherever the Vedic scriptures state that Bhagavan does not have a form, they 
imply that his form is not subject to the blemishes of the material energy; 


rather, it is a divine form.” 
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yada yada hi dharmasya glanir bhavati bharata 
abhyutthanam adharmasya tadAtmannam srijamyaham 


yada yada—whenever; hi—certainly; dharmasya—of righteousness; glanih—decline; bhavati—is; 
bharata—Arjun, descendant of Bharat; abhyutthanam—uincrease; adharmasya—of unrighteousness; 
tada—at that time; Atmannam—self; srijami—manifest; aham—I. 


Whenever there is a decline in righteousness and an increase in 


unrighteousness, O Arjun, at that time I manifest myself on earth. 


Dharma is verily the prescribed actions that are conducive to our spiritual 
growth and progress; the reverse of this is adharma (unrighteousness). When 
unrighteousness prevails, the creator and administrator of the world intervenes 
by descending and reestablishing dharma. Such a descension of Bhagavan is 


called an Avatar. The word “Avatar” has been adopted from Sanskrit into 


English and is commonly used for people’s images on the media screen. In this 
text, we will be using it in its original Sanskrit connotation, to refer to the 
divine descension of Bhagavan. Twenty four such descensions have been listed 
in the Shrimad Bhagavatam. However, the Vedic scriptures state that there are 


innumerable descensions of Bhagavan: 


janma-karmabhidhandni santi me “hga sahasrashah 
na Shakyante ’nusankhydtum anantatvan mayapi hi (Bhagavatam 10.51.36) [v5] 


“Nobody can count the infinite Avatars of Bhagavan since the beginning of 


eternity.” These Avatars are classified in four categories, as stated below: 


1. Aveshavatar—when Bhagavan manifests his special powers in an individual 
Atman and acts through him. The sage Narad is an example of Aveshavatar. The 


Buddha is also an example of Aveshavatar. 


2. Prabhavavatar—these are the descensions of Bhagavan in the personal form, 


where he displays some of his divine powers. Prabhavavatars are also of two 


kinds: 


a) Where Bhagavan reveals himself only for a few moments, completes his 
work, and then departs. Hansavatar is an example of this, where Bhagavan 


manifested before the Kumaras, answered their question, and left. 


b) Where the Avatar remains on the earth for many years. Ved Vyas, who wrote 
the eighteen Puranas and the Mahabharat, and divided the Vedas into four 


parts, is an example of such an Avatar. 


3. Vaibhavatar—when Bhagavan descends in his divine form, and manifests 
more of his divine powers. Matsyavatar, Kurmavatar, Varahavatar are all 


examples of Vaibhavatars. 


4. Paravasthavatar—when Bhagavan manifests all his divine powers in his 
personal divine form. Shri Krishna, Shri Ram, and Nrisinghavatar are all 


Paravasthavatar. 


This classification does not imply that any one Avatar is bigger than the other. 
Ved Vyas, who is himself an Avatar, clearly states this: sarve purnah shashvatashcha 
dehastasya paramdtmanah (Padma Puran) [v6] “All the descensions of Bhagavan are 
replete with all divine powers; they are all perfect and complete.” Hence, we 
should not differentiate one Avatar as bigger and another as smaller. However, 
in each descension, Bhagavan manifests his powers based on the objectives he 
wishes to accomplish during that particular descension. The remaining powers 


reside latently within the Avatar. Hence, the above classifications were created. 
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paritranaya saddhiinadm vinashaya cha dushkritam 
dharma-sansthadpanarthaya sambhavami yuge yuge 


paritranadya—to protect; sadhtinam—the righteous; vinashaya—to annihilate; cha—and; dushkritam 
—the wicked; dharma—the eternal religion; sansthapana-arthaya—to reestablish; sambhavami—I 
appear; yuge yuge—age after age. 

To protect the righteous, to annihilate the wicked, and to reestablish the 


principles of dharma I appear on this earth, age after age. 


Having stated in the last verse that Bhagavan descends in the world, he now 
states the three reasons for doing so: 1) To annihilate the wicked. 2) To protect 
the pious. 3) To establish dharma. However, if we closely study these three 


points, none of the three reasons seem very convincing: 


To protect the righteous. Bhagavan is seated in the hearts of his devotees, and 
always protects them from within. There is no need to take an Avatar for this 


purpose. 


To annihilate the wicked. Bhagavan is all-powerful, and can kill the wicked 
merely by wishing it. Why should he have to take an Avatar to accomplish 
this? 


To establish dharma. Dharma is eternally described in the Vedas. Bhagavan 
can reestablish it through a Saint; he does not need to descend himself, in his 


personal form, to accomplish this. 


How then do we make sense of the reasons that have been stated in this verse? 


Let’s delve a little deeper to grasp the import of what Shri Krishna is stating. 


The biggest dharma that the Atman can engage in is devotion to Bhagavan. 
That is what Bhagavan strengthens by taking an Avatar. When Bhagavan 
descends in the world, he reveals his divine forms, names, virtues, pastimes, 
abodes, and associates. This provides the Atman(s) with an easy basis for 
devotion. Since the mind needs a form to focus upon and to connect with, the 
formless aspect of Bhagavan is very difficult to worship. On the other hand, 
devotion to the personal form of Bhagavan is easy for people to comprehend, 


simple to perform, and sweet to engage in. 


Thus, since the descension of Bhagavan Krishna 5,000 years ago, billions of 
Atman(s) have made his divine /eelas (pastimes) as the basis of their devotion, 
and purified their minds with ease and joy. Similarly, the Ramayana has 
provided the Atman(s) with a popular basis for devotion for innumerable 
centuries. When the TV show, Ramayana, first began airing on Indian national 
television on Sunday mornings, all the streets of India would become empty. 
The pastimes of Bhagavan Ram held such fascination for the people that they 
would be glued to their television sets to see the /eelas on the screen. This 
reveals how Bhagavan Ram’s descension provided the basis for devotion to 


billions of Atman(s) in history. The Ramayana says: 

ine Chatapase iva tard amen Mila amanadhan (67) 
“In his descension period, Bhagavan Ram helped only one Ahalya (Sage 
Gautam’s wife, whom Bhagavan Ram released from the body of stone). 


However, since then, by chanting the divine name “Ram,” billions of fallen 


Atman(s) have elevated themselves.” So a deeper understanding of this verse is: 


To establish dharma: Bhagavan descends to establish the dharma of devotion 
by providing Atman(s) with his names, forms, pastimes, virtues, abodes, and 
associates, with the help of which they may engage in bhakti and purify their 


minds. 


To kill the wicked: Along with Bhagavan, to help facilitate his divine 
pastimes, some liberated Saints descend and pretend to be miscreants. For 
example, Ravan and Kumbhakarna were Jaya and Vijaya who descended from 
the divine abode of Bhagavan. They pretended to be Demons and opposed and 
fought with Ram. They could not have been killed by anyone else, since they 
were divine personalities. So, Bhagavan slayed such Demons as a part of his 
leelas. And having killed them, he sent them to his divine abode, since that was 


where they came from in the first place. 


To protect the righteous: Many Atman(s) had become sufficiently elevated in 
their sadhana (spiritual practice) to qualify to meet Bhagavan face-to-face. When 
Shri Krishna descended in the world, these eligible Atman(s) got their first 
Opportunity to participate in Bhagavan’s divine pastimes. For example, some 
gopis (cowherd women of Vrindavan, where Shri Krishna manifested his 
pastimes) were liberated Atman(s) who had descended from the divine abode 
to assist in Shri Krishna’s /eelas. Other gopis were materially bound Atman(s) 
who got their first chance to meet and serve Bhagavan, and participate in his 
leelas. So when Shri Krishna descended in the world, such qualified Atman(s) 
got the opportunity to perfect their devotion by directly participating in the 


pastimes of Bhagavan. 


This is the deeper meaning of the verse. However, it is not wrong if someone 


wishes to cognize the verse more literally or metaphorically. 
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janma karma cha me divyam evam yo vetti tattvatah 
tvaktva deham punar janma naiti mam eti so ’rjuna 


janma—birth; karma—activities; cha—and; me—of mine; divvam—divine; evam—thus; yah—who; 
vetti—know; tattvatah—in truth; tyaktva—having abandoned; deham—the body; punah—again; 
janma—birth; na—never; eti—takes; mam—to me; eti—comes; sah—he; arjuna—Arjun. 

Those who understand the divine nature of my birth and activities, O 
Arjun, upon leaving the body, do not have to take birth again, but come to 
my eternal abode. 


Understand this verse in the light of the previous one. Our mind gets cleansed 
by engaging it in devotional remembrance of Bhagavan. This devotion can 
either be toward the formless aspect of Bhagavan or toward his personal form. 
Devotion toward the formless is intangible and nebulous to most people. They 
find nothing to focus upon or feel connected with during such devotional 
meditation. Devotion to the personal form of Bhagavan is tangible and simple. 
Such devotion requires divine sentiments toward the personality of Bhagavan. 
For people to engage in devotion to Shri Krishna, they must develop divine 
feelings toward his names, form, virtues, pastimes, abode, and associates. For 
example, people purify their minds by worshipping stone deities because they 
harbor the divine sentiments that Bhagavan resides in these deities. It is these 


sentiments that purify the devotee’s mind. The progenitor Manu says: 


na kashthe vidyate devo na shilayam na mritsu cha 
bhave hi vidyate devastasmatbhavam samacharet [vs] 


“Bhagavan resides neither in wood nor in stone, but in a devotional heart. 


Hence, worship the deity with loving sentiments.” 


Similarly, if we wish to engage in devotion toward Bhagavan Krishna, we must 


learn to harbor divine sentiments toward his /eelas. Those commentators who 


give a figurative interpretation to the Mahabharat and the Bhagavad Gita, do 
grave injustice by destroying the basis of people’s faith in devotion toward Shri 
Krishna. In this verse, Shri Krishna has emphasized the need for divine 


sentiments toward his pastimes, for enhancing our devotion. 


To develop such divine feelings, we must understand the difference between 
Bhagavan’s actions and ours. We materially bound Atman(s) have not yet 
attained divine bliss, and hence the longing of our Atman is not yet satiated. 
Thus, our actions are motivated by self-interest and the desire for personal 
fulfillment. However, Bhagavan’s actions have no personal motive because he is 
perfectly satiated by the infinite bliss of his own personality. He does not need 
to achieve further personal bliss by performing actions. Therefore, whatever he 
does is for the welfare of the materially conditioned Atman(s). Such divine 
actions that Bhagavan performs are termed as “/eelas” while the actions we 


erform are called “work.” 
p 


Similarly, Bhagavan’s birth is also divine, and unlike ours, it does not take place 
from a mother’s womb. The all-Blissful Bhagavan has no requirement to hang 


upside down in a mother’s womb. The Bhagavatam states: 


tam adbhutam balakam ambujekshanam 
chatur-bhujam shankha gadadyudayudham (10.3.9) [v9] 


“When Shri Krishna manifested upon birth before Vasudev and Devaki, he 
was in his four-armed Vishnu form.” This full-sized form could definitely not 
have resided in Devaki’s womb. However, to create in her the feeling that he 
was there, by his YogMaya power, he simply kept expanding Devaki’s womb. 


Finally, he manifested from the outside, revealing that he had never been inside 


her: 


avirasid yatha prachyam dishindur iva pushkalah (Bhagavatam 10.3.8) [v10] 


“As the moon manifests in its full glory in the night sky, similarly the Supreme 


Bhagavan Shri Krishna manifested before Devaki and Vasudev.” This is the 
divine nature of Bhagavan’s birth. If we can develop faith in the divinity of his 
pastimes and birth, then we will be able to easily engage in devotion to his 


personal form, and attain the supreme destination. 
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vita-raga-bhaya-krodhaé man-maya mam upashritah 
bahavo jndna-tapasa puta mad-bhavam agatah 


vita—freed from; raga—attachment; bhaya—fear; krodhah—and anger; mat-mayad—completely 
absorbed in me; mam—in me; upashritah—taking refuge (of); bahavah—many (persons); jiadna—of 
knowledge; tapasa—by the fire of knowledge; putah—purified; mat-bhavam—my divine love; 
agatah—attained. 

Being freed from attachment, fear, and anger, becoming fully absorbed in 
me, and taking refuge in me, many persons in the past became purified by 


knowledge of me, and thus they attained my divine love. 


In the previous verse, Bhagavan Krishna explained that those who truly know 
the divine nature of his birth and pastimes attain him. He now confirms that 
legions of human beings in all ages became Brahman-realized by this means. 
They achieved this goal by purifying their minds through devotion. Shri 
Aurobindo put it very nicely: “You must keep the temple of the heart clean, if 
you wish to install therein the living presence.” The Bible states: “Blessed are 
the pure in heart, for they shall see God.” (Matthew 5.8) [v11] 


Now, how does the mind get purified? By giving up attachment, fear, and 
anger, and absorbing the mind in Bhagavan. Actually, attachment is the cause 
of both fear and anger. Fear arises out of apprehension that the object of our 
attachment will be snatched away from us. And anger arises when there is an 
obstruction in attaining the object of our attachment. Attachment is thus the 


root cause of the mind getting dirty. 


This world of Maya consists of the three modes of material nature—sattva, rajas, 
and tamas (goodness, passion, and ignorance). All objects and personalities in 
the world come within the realm of these three modes. When we attach our 
mind to a material object or person, our mind too becomes affected by the 
three modes. Instead, when we absorb the same mind in Bhagavan, who is 
beyond the three modes of material nature, such devotion purifies the mind. 
Thus, the sovereign recipe to cleanse the mind from the defects of lust, anger, 
greed, envy, and illusion, is to detach it from the world and attach it to the 


Supreme Bhagavan. Hence, the Ramayana states: 
prema bhagati jala binu raghurdi, abhiantara mala kabahun jai [v12] 


“Without devotion to Bhagavan, the dirt of the mind will not be washed 


away.” Even the ardent propagator of jvidna yog, Shankaracharya, stated: 


Shuddhayati hi nantarAtman krishnapadambhoja bhaktimrite 
(Prabodh Sudhakar) [v13] 


“Without engaging in devotion to the lotus feet of Bhagavan Krishna, the 


mind will not be cleansed.” 


On reading the previous verse, a question may arise whether Bhagavan Krishna is 
partial in bestowing his grace upon those who absorb their minds in him versus the 


worldly-minded Atman(s). The Supreme Bhagavan addresses this in the next verse. 


4 aM Ot Wed cea STAT 
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ye yatha mam prapadyante tans tathaiva bhajamyaham 
mama vartmadnuvartante manushyah partha sarvashah 


ye—who; yatha—in whatever way; mam—unto me; prapadyante—surrender; tan—them; tatha—-so; 
eva—certainly; bhajami—teciprocate; aham—I, mama—my; vartma—path; anuvartante—follow; 
manushyah—men; partha—Arjun, the son of Pritha; sarvashah—in all respects. 


In whatever way people surrender unto me, I reciprocate with them 


accordingly. Everyone follows my path, knowingly or unknowingly, O son 


of Pritha. 


Here, Bhagavan Krishna states that he reciprocates with everyone as they 
surrender to him. For those who deny the existence of Bhagavan, he meets 
them in the form of the law of karma—he sits inside their hearts, notes their 
actions, and dispenses the results. But such atheists too cannot get away from 
serving him; they are obliged to serve Bhagavan’s material energy, Maya, in its 
various apparitions, as wealth, luxuries, relatives, prestige, etc. Maya holds 
them under the sway of anger, lust, and greed. On the other hand, for those 
who turn their mind away from worldly attractions and look upon Bhagavan 


as the goal and refuge, he takes care of them just as a mother takes care of her 


child. 


Shri Krishna uses the word bhajami, which means “to serve.” He serves the 
surrendered Atman(s), by destroying their accumulated karmas of endless 
lifetimes, cutting the bonds of Maya, removing the darkness of material 
existence, and bestowing divine bliss, divine knowledge, and divine love. And 
when the devotee learns to love Bhagavan selflessly, he willingly enslaves 
himself to their love. Shri Ram thus tells Hanuman: 

ekaikasyopakarasya prandn dasyasmi te kape 


Sheshasyehopakaranam bhavam rinino vayam 
(Valmiki Ramayana) [v14] 


“O Hanuman, to release myself from the debt of one service you performed 
for me, I shall have to offer my life to you. For all the other devotional services 
done by you, I shall remain eternally indebted.” In this way, Bhagavan 


reciprocates with everyone as they surrender to him. 


If Bhagavan is so merciful upon his devotees, why do some people worship the 


celestial deities instead? He explains in the following verse. 
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kankshantah karmanam siddhim yajanta iha devatah 
kshipram hi mdnushe loke siddhir bhavati karmaja 


kankshantah—desiring; karmanam—nmaterial activities; siddhim—success; yajante—worship; iha— 
in this world; devatah—the celestial deities; kshipram—quickly; hi—certainly; manushe—in human 
society; Joke—within this world; siddhih—rewarding; bhavati—manifest; karma-ja—from material 
activities. 


In this world, those desiring success in material activities worship the 


celestial deities, since material rewards manifest quickly. 


Persons who seek worldly gain worship the celestial deities and seek boons 
from them. The boons the celestial deities bestow are material and temporary, 
and they are given only by virtue of the power they have received from the 


Supreme Bhagavan. There is a beautiful instructive story in this regard: 


Saint Farid went to the court of Emperor Akbar, a powerful king in Indian 
history. He waited in the court for an audience, while Akbar was praying in the 
next room. Farid peeped into the room to see what was going on, and was 
amused to hear Akbar praying to Bhagavan for more powerful army, a bigger 
treasure chest, and success in battle. Without disturbing the king, Farid 


returned to the royal court. 


After completing his prayers, Akbar came and gave him audience. He asked 
the great Sage if there was anything that he wanted. Farid replied, “I came to 
ask the Emperor for things I required for my ashram. However, I find that the 
Emperor is himself a beggar before the Bhagavan. Then why should I ask him 


for any favors, and not directly from the Bhagavan himself?” 


The celestial deities give boons only by the powers bestowed upon them by the 
Supreme Bhagavan. People with small understanding approach them, but 


those who are intelligent realize that there is no point in going to the 


intermediary and they approach the Supreme Bhagavan for the fulfillment of 
their aspirations. People are of various kinds, possessing higher and lower 


aspirations. Shri Krishna now mentions four categories of qualities and works. 


ada Tal GE WUT uTaanTeT: | 
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chatur-varnyam maya srishtam guna-karma-vibhagashah 
tasya kartaram api mam viddhyakartaram avyayam 


chatuh-varnyam—the four categories of occupations; maya—by me; srishtam—were created; guna 
—of quality; karma—and activities; vibhagashah—according to divisions; tasya—of that; kartaram 
—the creator; api—although; mdadm—me; viddhi—know; akartaram—non-doer; avyvayam— 
unchangeable. 

The four categories of occupations were created by me according to 
people’s qualities and activities. Although I am the creator of this system, 


know me to be the non-doer and eternal. 


The Vedas classify people into four categories of occupations, not according to 
their birth, but according to their natures. Such varieties of occupations exist 
in every society. Even in communist nations where equality is the overriding 
principle, the diversity in human beings cannot be smothered. There are the 
philosophers who are the communist party think-tanks, there are the military 
men who protect the country, there are the farmers who engage in agriculture, 


and there are the factory workers. 


The Vedic philosophy explains this variety in a more scientific manner. It states 
that the material energy is constituted of three gunas (modes): sattva guna (mode 
of goodness), rajo guna (mode of passion), and tamo guna (mode of ignorance). 
The Brahmins are those who have a preponderance of the mode of goodness. 
They are predisposed toward teaching and worship. The Kshatriyas are those 
who have a preponderance of the mode of passion mixed with a smaller 


amount of the mode of goodness. They are inclined toward administration and 


management. The Vaishyas are those who possess the mode of passion mixed 
with some mode of ignorance. Accordingly, they form the business and 
agricultural class. Then there are the Shudras, who are predominated by the 
mode of ignorance. They form the working class. This classification was neither 
meant to be according to birth, nor was it unchangeable. Shri Krishna explains 
in this verse that the classification of the Varnashram system was according to 


eople’s qualities and activities. 
q 


Although Bhagavan is the creator of the scheme of the world, yet he is the 
non-doer. This is similar to the rain. Just as rain water falls equally on the 
forest, yet from some seeds huge banyan trees sprout, from other seeds 
beautiful flowers bloom, and from some thorny bushes emerge. The rain, 
which is impartial, is not answerable for this difference. In the same way, 
Bhagavan provides the Atman(s) with the energy to act, but they are free in 
determining what they wish to do with it; Bhagavan is not responsible for their 


actions. 
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na mam karmani limpanti na me karma-phale spriha 
iti mam yo ’bhijanati karmabhir na sa badhyate 


na—not; mam—me; karmani—activities; limpanti—taint; na—nor; me—my; karma-phale—the 
fruits of action; spriha—desire; iti—thus; mam—me; yah—who; abhijanati—knows; karmabhih— 
result of action; na—never; sah—that person; badhyate—is bound. 


Activities do not taint me, nor do I desire the fruits of action. One who 


knows me in this way is never bound by the karmic reactions of work. 


Bhagavan is all-pure, and whatever he does also becomes pure and auspicious. 


The Ramayana states: 
samaratha kahun nahin doshu gosdin, rabi pavaka surasari ki nain. [v15] 


“Pure personalities are never tainted by defects even in contact with impure 


situations and entities, like the sun, the fire, and the Ganges.” The sun does not 
get tainted if sunlight falls on a puddle of urine. The sun retains its purity, 
while also purifying the dirty puddle. Similarly, if we offer impure objects into 
the fire, it still retains its purity—the fire is pure, and whatever we pour into it 
also gets purified. In the same manner, numerous gutters of rainwater merge 
into the holy Ganges, but this does not make the Ganges a gutter—the Ganges 
is pure and in transforms all those dirty gutters into the holy Ganges. Likewise, 


Bhagavan is not tainted by the activities he performs. 


Activities bind one in karmic reactions when they are performed with the 
mentality of enjoying the results. However, Bhagavan’s actions are not 
motivated by selfishness; his every act is driven by compassion for the 
Atman(s). Therefore, although he administers the world directly or indirectly, 
and engages in all kinds of activities in the process, he is never tainted by any 
reactions. Bhagavan Krishna states here that he is transcendental to the fruitive 


reactions of work. 


Even Saints who are situated in Brahman-consciousness become transcendental 
to the material energy. Since all their activities are effectuated in love for 
Bhagavan, such pure-hearted Saints are not bound by the fruitive reactions of 


work. The Shrimad Bhagavatam states: 


yat pada pankaja paraga nisheva tripta 
yoga prabhava vidhutakhila karma bandhah 


svairam charanti munayo ‘pi na nahyamdnas 
tasyechchhayatta vapushah kuta eva bandhah (10.33.34) [v16] 


“Material activities never taint the devotees of Bhagavan who are fully satisfied 
in serving the dust of his lotus feet. Nor do material activities taint those wise 
sages who have freed themselves from the bondage of fruitive reactions by the 
power of Yog. So where is the question of bondage for the Bhagavan himself 


who assumes his transcendental form according to his own sweet will?” 


Ud Meal hd hu Vath WyeTes: 
He Hid tard Ud: Udat HAI 151 
evam jndtva kritam karma purvair api mumukshubhih 
kuru karmaiva tasmattvam purvaih purvataram kritam 


evam—thus; jfiatva—knowing; kritam—performed; karma—actions; pirvaih—of ancient times; api 
—indeed; mumukshubhih—seekers of liberation; kAuru—should perform; karma—duty; eva— 
certainly; tasmat—therefore; tvam—you; purvaih—of those ancient sages; purva-taram—in ancient 
times; Avitam—performed. 


Knowing this truth, even seekers of liberation in ancient times performed 
actions. Therefore, following the footsteps of those ancient sages, you too 


should perform your duty. 


The sages who aspire for Bhagavan are not motivated to work for material gain. 
Why then do they engage in activities in this world? The reason is that they 
wish to serve Bhagavan, and are inspired to do works for his pleasure. The 
knowledge of the previous verse assures them that they themselves will never be 
bound by welfare work that is done in the spirit of devotion. They are also 
moved by compassion on seeing the sufferings of the materially bound 
Atman(s) who are bereft of Bhagavan consciousness, and are inspired to work 
for their spiritual elevation. The Buddha once said, “After attaining 
enlightenment, you have two options—either you do nothing, or you help 


others attain enlightenment.” 


Thus, even sages who have no selfish motive for work still engage in activities 
for the pleasure of Bhagavan. Working in devotion also attracts the grace of 
Bhagavan. Shri Krishna is advising Arjun to do the same. Having asked Arjun 
to perform actions that do not bind one, the Bhagavan now begins expounding the 
philosophy of action. 
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kim karma kim akarmeti kavayo ‘pyatra mohitah 
tat te karma pravakshyami yaj jnatva mokshyase ’shubhat 


kim—what;, karma—action; kim—what; akarma—inaction; iti—thus; kavayah—the wise; api— 
even; atra—in this; mohitah—are confused; tat—that; te—to you; karma—action; pravakshyami—I| 
shall explain; yat—which; jnatva—knowing; mokshyase—you may free yourself; ashubhat—from 
inauspiciousness. 

What is action and what is inaction? Even the wise are confused in 
determining this. Now I shall explain to you the secret of action, by 


knowing which, you may free yourself from material bondage. 


The principles of dharma cannot be determined by mental speculation. Even 
intelligent persons become confused in the maze of apparently contradictory 
arguments presented by the scriptures and the sages. For example, the Vedas 
recommend non-violence. Accordingly in the Mahabharat, Arjun wishes to 
follow the same course of action and shun violence but Shri Krishna says that 
his duty here is to engage in violence. If duty varies with circumstance, then to 
ascertain one’s duty in any particular situation is a complex matter. Yamraj, the 


celestial deity of Death, stated: 


dharmam tu sakshad bhagavat pranitam na vai vidur rishayo ndpi devah 
(Shrimad Bhagavatam 6.3.19) [v17] 


“What is proper action and what is improper action? This is difficult to 
determine even for the great rishis and the celestial deities. Dharma has been 
created by Bhagavan himself, and he alone is its true knower.” Bhagavan 
Krishna says to Arjun that he shall now reveal to him the esoteric science of action 


and inaction through which he may free himself from material bondage. 
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karmano hyapi boddhavyam boddhavyam cha vikarmanah 
akarmanash cha boddhavyam gahana karmano gatih 


karmanah—recommended action; hi—certainly; api—also; boddhavyam—should be known; 
boddhavyam—tmust understand; cha—and; vikarmanah—forbidden action; akarmanah—inaction; 


cha—and; boddhavyam—tmust understand; gahanad—profound; karmanah—of action; gati—the 
true path. 


You must understand the nature of all three—recommended action, wrong 
action, and inaction. The truth about these is profound and difficult to 


understand. 


Work has been divided by Shri Krishna into three categories—action (karm), 


forbidden action (vikarm), and inaction (akarm). 


Action. Karm is auspicious actions recommended by the scriptures for 


regulating the senses and purifying the mind. 


Forbidden action. Vikarm is inauspicious actions prohibited by the scriptures 


since they are detrimental and result in degradation of the Atman. 


Inaction. Akarm is actions that are performed without attachment to the results, 
merely for the pleasure of Bhagavan. They neither have any karmic reactions 


nor do they entangle the Atman. 
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karmanyakarma yah pashyed akarmani cha karma yah 
sa buddhiman manushyeshu sa yuktah kritsna-karma-krit 


karmani—action; akarma—in inaction; yah—who; pashyet—see; akarmani—inaction; cha—also; 
karma—action; yah—who; sah—they; buddhi-man—wise; manushyeshu—amongst humans; sah— 
they; yuktah—yogis; kritsna-karma-krit—performers all kinds of actions. 


Those who see action in inaction and inaction in action are truly wise 
amongst humans. Although performing all kinds of actions, they are yogis 


and masters of all their actions. 


Action in inaction. There is one kind of inaction where persons look upon 
their social duties as burdensome, and renounce them out of indolence. They 


give up actions physically, but their mind continues to contemplate upon the 


objects of the senses. Such persons may appear to be inactive, but their 
lethargic idleness is actually sinful action. When Arjun suggested that he 
wishes to shy away from his duty of fighting the war, Shri Krishna explained to 
him that it would be a sin, and he would go to the hellish regions for such 


inaction. 


Inaction in action. There is another kind of inaction performed by karm yogis. 
They execute their social duties without attachment to results, dedicating the 
fruits of their actions to Bhagavan. Although engaged in all kinds of activities, 
they are not entangled in karmic reactions, since they have no motive for 
personal enjoyment. There were many great kings in Indian history—Dhruy, 
Prahlad, Yudhisthir, Prithu, and Ambarish—who discharged their kingly duties 
to the best of their abilities, and yet because their minds were not entangled in 
material desires, their actions were termed Akarm, or inaction. Another name 
for akarm is karm yog, which has been discussed in detail in the previous two 


chapters as well. 
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yasya sarve samarambhah kama-sankalpa-varjitah 
jnanagni-dagdha-karmdnam tam ahuh panditam budhah 
yasya—whose; sarve—every; samarambhah—undertakings; kama—desire for material pleasures; 
sankalpa—resolve; varjitah—devoid of; jidna—divine knowledge; agni—in the fire; dagdha— 
burnt; kKarmanam—actions; tam—him; ahuh—address; panditam—a sage; budhah—the wise. 
The enlightened sages call those persons wise, whose every action is free 
from the desire for material pleasures and who have burnt the reactions of 


work in the fire of divine knowledge. 


The Atman, being a tiny part of Bhagavan who is an ocean of bliss, naturally 
seeks bliss for itself. However, covered by the material energy, the Atman 


mistakenly identifies itself with the material body. In this ignorance, it 


performs actions to attain bliss from the world of matter. Since these actions 
are motivated by the desire for sensual and mental enjoyment, they bind the 


Atman in karmic reactions. 


In contrast, when the Atman is illumined with divine knowledge, it realizes 
that the bliss it seeks will be attained not from the objects of the senses, but in 
loving service to Bhagavan. It then strives to perform every action for the 
pleasure of Bhagavan. “Whatever you do, whatever you eat, whatever you offer 
as oblation to the sacred fire, whatever you bestow as a gift, and whatever 
austerities you perform, O son of Kunti, do them as an offering to me.” 
(Bhagavad Gita 9.27) Since such an enlightened Atman renounces selfish actions 
for material pleasures and dedicates all actions to Bhagavan, the works 
performed produce no karmic reactions. They are said to be burnt in the fire of 


divine knowledge. 


ea HAAS Headed FUT: 
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tvaktva karma-phalasangam nitya-tripto nirdshrayah 
karmanyabhipravritto ‘pi naiva kinchit karoti sah 


tyaktva—having given up; karma-phala-dsangam—attachment to the fruits of action; nitva—always; 
triptah—satisfied; nirashrayah—without dependence; karmani—in activities; abhipravrittah— 
engaged; api—despite; na—not; eva—certainly; Aifichit—anything; karoti—do; sah—that person. 

Such people, having given up attachment to the fruits of their actions, are 
always satisfied and not dependent on external things. Despite engaging in 


activities, they do not do anything at all. 


Actions cannot be classified by external appearances. It is the state of the mind 
that determines what is inaction and action. The minds of enlightened persons 
are absorbed in Bhagavan. Being fully satisfied in devotional union with him, 
they look upon Bhagavan as their only refuge and do not depend upon 


external supports. In this state of mind, all their actions are termed as akarm, or 


inactions. 


There is a beautiful story in the Puranas to illustrate this point. The gopis 
(cowherd women) of Vrindavan once kept a fast. The ceremony of breaking 
the fast required them to feed a sage. Shri Krishna advised them to feed Sage 
Durvasa, the elevated ascetic, who lived on the other side of River Yamuna. 
The gopis prepared a delicious feast and started off, but found the river was very 


turbulent that day, and no boatman was willing to ferry them across. 


The gopis asked Shri Krishna for a solution. He said, “Tell River Yamuna that if 
Shri Krishna is an akhand brahmachari (perfectly celibate since birth), it should 
give them way.” The gopis started laughing, because they felt that Shri Krishna 
used to dote upon them, and so there was no question of his being an akhand 
brahmachari. Nevertheless, when they requested River Yamuna in that manner, 
the river gave them way and a bridge of flowers manifested for their passage 


across. 


The gopis were astonished. They went across to the ashram of Sage Durvasa. 
They requested him to accept the delicious meal they had brought for him. 
Being an ascetic, he ate only a small portion, which disappointed the gopis. So, 
Durvasa decided to fulfill their expectations, and using his mystic powers, he 
ate everything they had brought. The gopis were amazed to see him eat so 


much, but were very pleased that he had done justice to their cooking. 


The gopis now asked Durvasa for help to cross the Yamuna and return to the 
other side. He replied, “Tell River Yamuna that if Durvasa has not eaten 
anything today except doob (a kind of grass which was the only thing Durvasa 
used to eat), the river should give way.” The gopis again started laughing, for 
they had seen him eat such an extravagant meal. Yet to their utmost surprise, 
when they beseeched River Yamuna in that manner, the river again gave them 


way. 


The gopis asked Shri Krishna the secret behind what had happened. He 
explained that while Bhagavan and the Saints appear to engage in material 
activities externally, internally they are always transcendentally situated. Thus, 
even while doing all kinds of actions, they are still considered to be non-doers. 
Although interacting with the gopis externally, Shri Krishna was an akhand 
brahmachari internally. And though Durvasa ate the delectable meal offered by 
the gopis, internally his mind only tasted the doob grass. Both these were 


illustrations of inaction in action. 


Puigitatanian aatadunae: | 
VR haci HH Hdarcita fafa 112111 


nirashir yata-chittAtman tyakta-sarva-parigrahah 
Shariram kevalam karma kurvan napnoti kilbisham 


nirdshih—free from expectations; yata—controlled; chitta-Atman—mind and intellect; tyakta— 
having abandoned; sarva—all; parigrahah—the sense of ownership; shariram—bodily; kevalam— 
only; kKarma—actions; kurvan—performing; na—never; apnoti—incurs; kilbisham—sin. 

Free from expectations and the sense of ownership, with mind and intellect 
fully controlled, they incur no sin, even though performing actions by 


one’s body. 


Even according to worldly law, acts of violence that happen accidentally are 
not considered as punishable offences. If one is driving a car in the correct 
lane, at the correct speed, with eyes fixed ahead, and someone suddenly comes 
and falls in front of the car and dies as a result, the court of law will not 
consider it as a culpable offence, provided it can be proved that the person had 
no intention to maim or kill. It is the intention of the mind that is of primary 
importance, and not the action. Similarly, the mystics who work in divine 
consciousness are released from all sins, because their mind is free from 
attachment and proprietorship, and their every act is performed with the 


divine intention of pleasing Bhagavan. 


AAMAS G-gltal faa: | 
au: fagratieg! a Hatt 4 raed 112211 


yadrichchha-labha-santushto dvandvatito vimatsarah 
samah siddhavasiddhau cha kritvapi na nibadhyate 


yadrichchha—which comes of its own accord; /abha—gain; santushtah—contented; dvandva— 
duality; atitah—surpassed; vimatsarah—free from envy; samah—equipoised; siddhau—in success; 
asiddhau—failure; cha—and; kritva—performing; api—even; na—never; nibadhyate—is bound. 

Content with whatever gain comes of its own accord, and free from envy, 
they are beyond the dualities of life. Being equipoised in success and 
failure, they are not bound by their actions, even while performing all 


kinds of activities. 


Just like there are two sides to a coin, so too Bhagavan created this world full of 
dualities—there is day and night, sweet and sour, hot and cold, rain and 
drought, etc. The same rose bush has a beautiful flower and also an ugly thorn. 
Life too brings its share of dualities—happiness and distress, victory and 
defeat, fame and notoriety. Bhagavan Ram himself, in his divine pastimes, was 
exiled to the forest the day before he was to be crowned as the king of 
Ayodhya. 


While living in this world, nobody can hope to neutralize the dualities to have 
only positive experiences. Then how can we successfully deal with the dualities 
that come our way in life? The solution is to take these dualities in stride, by 
learning to rise above them in equipoise in all situations. This happens when 
we develop detachment to the fruits of our actions, concerning ourselves 
merely with doing our duty in life without yearning for the results. When we 
perform works for the pleasure of Bhagavan, we see both positive and negative 


fruits of those works as the will of Bhagavan, and joyfully accept both. 


THA TATA ATT aaaTa: 
aaa: HH GAG Wlactad 112311 


gata-sangasya muktasya jnanavasthita-chetasah 
yajndyacharatah karma samagram praviliyate 


gata-sangasya—free from material attachments; muktasya—of the liberated; jnidna-avasthita— 
established in divine knowledge; chetasah—whose intellect; yajndya—as a sacrifice (to Bhagavan); 
acharatah—performing; karma—action; samagram—completely; praviliyate—are freed. 


They are released from the bondage of material attachments and their 
intellect is established in divine knowledge. Since they perform all actions 


as a sacrifice (to Bhagavan), they are freed from all karmic reactions. 


In this verse, Bhagavan Krishna summarizes the conclusion of the previous five 
verses. Dedication of all one’s actions to Bhagavan results from the 
understanding that the Atman is eternal servitor of Bhagavan. Chaitanya 
Mahaprabhu said: jivera svariipa haya krishnera nitya-dasa (Chaitanya Charitamrit, Madhya 
Leela, 20.108) [v18] “The Atman is by nature the servant of Bhagavan.” Those 
who are established in this knowledge perform all their actions as an offering to 


him and are released from the sinful reactions of their work. 


What is the kind of vision that such Atman(s) develop? Shri Krishna explains this 


in the next verse. 


TAMU Te efaskarat TAIT SAT 
Gala CA Tate Te AAATAT 112411 


brahmarpanam brahma havir brahmadgnau brahmana hutam 
brahmaiva tena gantavyam brahma-karma-samadhina 


brahma—Brahman; arpanam—the ladle and other offerings; brahma—Brahman; havih—the 
oblation; brahma—Brahman; agnau—in the sacrificial fire; brahmana—by that person; hutam— 
offered; brahma—Brahman; eva—certainly; tena—by that; gantavvam—to be attained; brahma— 
Brahman; karma—offering; samadhina—those completely absorbed in Brahman-consciousness. 


For those who are completely absorbed in Brahman-consciousness, the 
oblation is Brahman, the ladle with which it is offered is Brahman, the act 


of offering is Brahman, and the sacrificial fire is also Brahman. Such 


persons, who view everything as Bhagavan, easily attain him. 


Factually, the objects of the world are made from Maya, the material energy of 
Bhagavan. Energy is both one with its energetic and also different from it. For 
example, light is the energy of fire. It can be considered as different from the 
fire, because it exists outside it. But it can also be reckoned as a part of the fire 
itself. Hence, when the rays of the sun enter the room through a window, 
people say, “The sun has come.” Here, they are bundling the sunrays with the 


sun. The energy is both distinct from the energetic and yet a part of it. 


The Atman too is the energy of Bhagavan—it is a spiritual energy, called jiva 
shakti. Shri Krishna states this in verses 7.4 and 7.5. Chaitanya Mahaprabhu 


stated: 


jiva-tattva Shakti, krishna-tattva shaktiman 


(Chaitanya Charitamrit, Adi Leela, 7.117) [v19] 
“Bhagavan Krishna is the energetic and the Atman is his energy. This has been 
stated in Bhagavad Gita, Vishnu Puran, etc.” Thus, the Atman is also 
simultaneously one with and different from Bhagavan. Hence, those whose 
minds are fully absorbed in Brahman-consciousness see the whole world in its 


unity with Bhagavan as non-different from him. The Shrimad Bhagavatam states: 


sarva-bhiteshu yah pashyed bhagavad-bhavam aGtmanah 
bhitani bhagavatyatmanyesha bhagavatottamah (11.2.45) [v20] 


“One who sees Bhagavan everywhere and in all beings is the highest 
spiritualist.” For such advanced spiritualists whose minds are completely 
absorbed in Brahman-consciousness, the person making the sacrifice, the 
object of the sacrifice, the instruments of the sacrifice, the sacrificial fire, and 


the act of sacrifice, are all perceived as non-different from Bhagavan. 


Having explained the spirit in which sacrifice is to be done, Bhagavan Krishna 
now relates the different kinds of sacrifice people perform in this world for 
purification. 


GaUATAY Ast ATA: WUT 
TAMA Fa Atta astald 112511 


daivam evapare yajnam yoginah paryupdsate 
brahmagnavapare yajnam yajnenaivopajuhvati 


daivam—the celestial deities; eva—indeed; apare—others; yajniam—-sacrifice; yoginah—spiritual 
practioners; paryupadsate—worship; brahma—of the Supreme Truth; agnau—in the fire; apare— 
others; yajnam—sacrifice; yajniena—by sacrifice; eva—indeed; upajuhvati—offer. 

Some yogis worship the celestial deities with material offerings unto them. 
Others worship perfectly who offer the self as sacrifice in the fire of the 


Supreme Truth. 


Sacrifice, or yajria, should be performed in divine consciousness as an offering 
to the Supreme Bhagavan. However, people vary in their understanding, and 
hence perform sacrifice in different manners with dissimilar consciousness. 
Persons with lesser understanding, and wanting material rewards, make 


offerings to the celestial deities. 


Others with deeper understanding of the meaning of yajia offer their own 
selves as sacrifice to the Supreme. This is called ama samarpan, or Atmanhuti, or 
offering one’s Atman to Bhagavan. Yogi Shri Krishna Prem explained this very 
well: “In this world of dust and din, whenever one makes Atmanhutt in the flame 
of divine love, there is an explosion, which is grace, for no true Atmanhuti can 
ever go in vain.” But what is the process of offering one’s own self as sacrifice? 
This is performed by surrendering oneself completely to Bhagavan. Such 
surrender has six aspects to it, which have been explained in verse 18.66. Here, 
Shri Krishna continues to explain the different kinds of sacrifice that people 


perform. 


Macias Gaaay Aeld | 
Wedd ara sieartay Saft 112611 


Shrotradinindriyanyanye sanyamagnishu juhvati 


Shabdadin vishayananya indriyagnishu juhvati 


Shrotra-adini—such as the hearing process; indriyani—senses; anye—others; sanvama—trestraint; 
agnishu—in the sacrficial fire; juhvati—sacrifice; shabda-adin—sound vibration, etc.; vishayan— 
objects of sense-gratification; anve—others; indriya—of the senses; agnishu—ain the fire; juhvati— 
sacrifice. 


Others offer hearing and other senses in the sacrificial fire of restraint. Still 
others offer sound and other objects of the senses as sacrifice in the fire of 


the senses. 


Fire transforms the nature of things consigned into it. In external ritualistic 
Vedic sacrifices, it physically consumes oblations offered to it. In the internal 
practice of spirituality, fire is symbolic. The fire of self-discipline burns the 


desires of the senses. 


Here, Shri Krishna distinguishes between two diametrically opposite 
approaches to spiritual elevation. One is the path of negation of the senses, 
which is followed in the practice of hatha yog. In this type of yajria (sacrifice), the 
actions of the senses are suspended, except for the bare maintenance of the 
body. The mind is completely withdrawn from the senses and made 


introvertive, by force of will-power. 


Opposite to this is the practice of bhakti yog. In this second type of yajiia, the 
senses are made to behold the glory of the Creator that manifests in every atom 
of his creation. The senses no longer remain as instruments for material 
enjoyment; rather they are sublimated to perceive Bhagavan in everything. In 
verse 7.8, Shri Krishna Says: raso 'ham apsu kaunteya “Arjun, know me to be the 
taste in water.” Accordingly, bhakti yogis practice to behold Bhagavan through all 
their senses, in everything they see, hear, taste, feel, and smell. This yajia of 
devotion is simpler than the path of hatha yog; it is joyous to perform, and 
involves a smaller risk of downfall from the path. If one is riding a bicycle and 


presses the brakes to stop the forward motion, he will be in an unstable 


condition, but if the cyclist simply turns the handle to the left or right, the 


bicycle will very easily stop its forward motion and still remain stably balanced. 


Palo eaHauT WUT AUT AGT 
aaa Sala Aaa 112711 


sarvanindriya-karmani pradna-karmani chapare 
atma-sanyama-yogdagnau juhvati jnana-dipite 


sarvani—all; indriya—the senses; karmani—functions; prana-karmani—functions of the life breath; 
cha—and; apare—others; Gtma-sanyama yogagnau—in the fire of the controlled mind; juhvati— 
sacrifice; jidna-dipite—kindled by knowledge. 

Some, inspired by knowledge, offer the functions of all their senses and 
their life energy in the fire of the controlled mind. 


There are some yogis who follow the path of discrimination, or jadna yog, and 
take the help of knowledge to withdraw their senses from the world. While 
hatha yogis strive to restrain the senses with brute will-power, jidna yogis 
accomplish the same goal with the repeated practice of discrimination based on 
knowledge. They engage in deep contemplation upon the illusory nature of the 
world, and the identity of the self as distinct from the body, mind, intellect, 
and ego. The senses are withdrawn from the world, and the mind is engaged in 
meditation upon the self. The goal is to become practically situated in self- 
knowledge, in the assumption that the self is identical with the Supreme 
Ultimate reality. As aids to contemplation, they chant aphorisms such as: 
tattvamasi “1 am That,” (Chhandogya Upanishad 6.8.7) [21] and aham brahmasmi “I am 
the Supreme Entity.” (Brihadaranyak Upanishad 1.4.10) [v22] 


The practice of jana yog is a very difficult path, which requires a very 
determined and trained intellect. The Shrimad Bhagavatam (11.20.7) states: 
nirvinndnam jndnayogah [23] “Success in the practice of jana yog is only possible for 


those who are at an advanced stage of renunciation.” 


FAA aa ATA ATA | 
TAMA aa yA Ada: Uday: 1128 0 


dravya-yajnds tapo-yvajnd yoga-yajnas tathapare 
swadhyaya-jndna-yajnash cha yatayah sanshita-vratah 


dravya-yajnah—offering one's own wealth as sacrife; tapah-yajiah—offering severe austerities as 
sacrifice; yoga-yajnah—performance of eight-fold path of yogic practices as sacrifice; tatha—thus; 
apare—others; swadhyaya—cultivating knowledge by studying the scriptures; jiana-yajnah—those 
offer cultivation of transcendental knowledge as sacrifice; cha—also; yatayah—these ascetics; 
sanshita-vratah—observing strict vows. 


Some offer their wealth as sacrifice, while others offer severe austerities as 
sacrifice. Some practice the eight-fold path of yogic practices, and yet 
others study the scriptures and cultivate knowledge as sacrifice, while 


observing strict vows. 


Human beings differ from each other in their natures, motivations, activities, 
professions, aspirations, and sanskars (tendencies carrying forward from past 
lives). Shri Krishna brings Arjun to the understanding that sacrifices can take 
on hundreds of forms, but when they are dedicated to Bhagavan, they become 
means of purification of the mind and senses and elevation of the Atman. In 


this verse, he mentions three such yajias that can be performed. 


Dravya yajita. There are those who are inclined toward earning wealth and 
donating it in charity toward a divine cause. Although they may engage in 
large and complicated business endeavors, yet their inner motivation remains 
to serve Bhagavan with the wealth they earn. In this manner, they offer their 
propensity for earning money as sacrifice to Bhagavan in devotion. John 
Wesley, the British preacher and founder of the Methodist Church would 


instruct his followers: “Make all you can. Save all you can. Give all you can.” 


Yog yajfia. In Indian philosophy the Yog Darshan is one of the six 


philosophical treatises written by six learned sages. Jaimini wrote “Mimansa 


Darshan,” Ved Vyas wrote “Vedant Darshan,” Gautam wrote “Nyaya Darshan,” Kanad 
wrote “Vaisheshik Darshan,” Kapil wrote “Sankhya Darshan,” and Patafijali wrote “Yog 
Darshan.” The Patafjali Yog Darshan describes an eight-fold path, called ashtang 
yog, for spiritual advancement, starting with physical techniques and ending in 
conquest of the mind. Some people find this path attractive and practice it as 
sacrifice. However, Pataiijali Yog Darshan clearly states: 
samadhisiddhirishvara pranidhdanat (2.45) [v24] 

“To attain perfection in Yog, you must surrender to Bhagavan.” So when 
persons inclined toward ashtang yog learn to love Bhagavan, they offer their yogic 
practice as yajria in the fire of devotion. An example of this is the yogic system 
“Jagadguru Kripaluji Yog,” where the physical postures of ashtaiig yog are 
practiced as yajia to Bhagavan, along with the chanting of his divine names. 
Such a combination of yogic postures along with devotion results in the 


physical, mental, and spiritual purification of the practitioner. 


Jnana yajna. Some persons are inclined toward the cultivation of knowledge. 
This propensity finds its perfect employment in the study of scriptures for 
enhancing one’s understanding and love for Bhagavan. sa vidya tanmatiryaya 
(Bhagavatam 4.29.49) [v25] “True knowledge is that which increases our 
devotion to Bhagavan.” Thus, studiously inclined sadhaks engage in the sacrifice 
of knowledge, which when imbued with the spirit of devotion, leads to loving 


union with Bhagavan. 
HUM Sala Wot UOTsU AMAT | 
WUT Seal VTA UAT ATT: 11-29 1 
OL aaa: WOT seid 
Wdsad Aatael AAahadtacAaT: 1130 11 


apdane juhvati pradnam prdane ‘pdnam tathapare 
pranapana-gati ruddhva prandyama-parayanah 


apare niyataharah prandan praneshu juhvati 
sarve ’pyete yajna-vido yajna-kshapita-kalmashah 


apane—the incoming breath; juhvati—offer; pranam—the outgoing breath; prane—in the outgoing 
breath; apadnam—incoming breath; tatha—also; apare—others; prana—of the outgoing breath; 
apana—and the incoming breath; gati—movement; ruddhva—blocking; prana-ayama—control of 
breath; pardyanah—wholly devoted; apare—others; niyata—having controlled; aharah—food 
intake; pranan—life-breaths; praneshu—life-energy; juhvati—sacrifice; sarve—all; api—also; ete— 
these; yajna-vidah—knowers of sacrifices; yajna-kshapita—being cleansed by performances of 
sacrifices; kKalmashah—of impurities. 


Still others offer as sacrifice the outgoing breath in the incoming breath, 
while some offer the incoming breath into the outgoing breath. Some 
arduously practice prdndyam and restrain the incoming and outgoing 
breaths, purely absorbed in the regulation of the life-energy. Yet others 
curtail their food intake and offer the breath into the life-energy as 
sacrifice. All these knowers of sacrifice are cleansed of their impurities as a 


result of such performances. 


Some persons are drawn to the practice of pranayam, which is loosely translated 


as “control of breath.” This involves: 
Piirak—the process of drawing the breath into the lungs. 
Rechak—the process of emptying the lungs of breath. 


Antar kumbhak—holding the breath in the lungs after inhalation. The outgoing 


breath gets suspended in the incoming breath during the period of suspension. 


Bahya kumbhak—keeping the lungs empty after exhalation. The incoming breath 


gets suspended in the outgoing breath during the period of suspension. 


Both the swmbhaks are advanced techniques and should only be practiced under 
the supervision of qualified teachers, else they can cause harm. Yogis who are 
inclined toward the practice of prandyam utilize the process of breath control to 
help tame the senses and bring the mind into focus. Then they offer the 


controlled mind in the spirit of yajia to the Supreme Bhagavan. 


Pran is not exactly breath; it is a subtle life force energy that pervades the breath 
and varieties of animate and inanimate objects. The Vedic scriptures describe 
five kinds of pranas in the body—pran, apan, vyan, saman, udan—that help regulate 
various physiological bodily functions. Amongst these, saman is responsible for 
the bodily function of digestion. Some people may also be inclined toward 
fasting. They curtail their eating with the knowledge that diet impacts 
character and behavior. Such fasting has been employed as a spiritual technique 
in India since ancient times and also considered here a form of yajfia. When the 
diet is curtailed, the senses become weak and the saman, which is responsible for 
digestion, is made to neutralize itself. This is the nature of the sacrifice that 


some people perform. 


People perform these various kinds of austerities for the purpose of 
purification. It is desire for gratification of the senses and the mind which leads 
to the heart becoming impure. The aim of all these austerities is to curtail the 
natural propensity of the senses and mind to seek pleasure in material objects. 
When these austerities are performed as a sacrifice to the Supreme, they result 
in the purification of the heart (as mentioned before, the word “heart” is often 


used to refer to the internal machinery of the mind and intellect). 


AA MSTA SH Ala Tel VATA 
AW AURIS HAUSA: HMA 113111 


yajna-shishtamrita-bhujo yanti brahma sanatanam 
nayam loko styayajnasya kuto ‘nyah kuru-sattama 


yajna-shishta amrita-bhujah—they partake of the nectarean remnants of sacrifice; yanti—go; 
brahma—the Absolute Truth; sanatanam—eternal; na—never; ayam—this; lokah—planet; asti—is; 
ayajnasya—for one who performs no sacrifice; kutah—how; anyah—other (world); kuru-sat-tama— 
best of the Kurus, Arjun. 


Those who know the secret of sacrifice, and engaging in it, partake of its 
remnants that are like nectar, advance toward the Absolute Truth. O best 


of the Kurus, those who perform no sacrifice find no happiness either in 


this world or the next. 


The secret of sacrifice, as mentioned previously, is the understanding that it 
should be performed for the pleasure of Bhagavan, and then the remnants can 
be taken as his prasad (grace). For example, devotees of the Bhagavan partake of 
food after offering it to him. After cooking the food, they place it on the altar 
and pray to Bhagavan to accept their offering. In their mind, they meditate on 
the sentiment that Bhagavan is actually eating from the plate. At the end of the 
offering, the remnants on the plate are accepted as prasad, or the grace of 
Bhagavan. Partaking of such nectar-like prasad leads to illumination, 


purification, and spiritual advancement. 


In the same mood, devotees offer clothes to Bhagavan and then wear them as 
his prasad. They install his deity in their house, and then live in it with the 
attitude that their home is the temple of Bhagavan. When objects or activities 
are offered as sacrifice to Bhagavan, then the remnants, or prasad, are a nectar- 


like blessing for the Atman. The great devotee Uddhav told Shri Krishna: 


tvayopabhukta-srag-gandha-vaso ‘lankara-charchitah 
uchchhishta-bhojino dasds tava mayam jayema hi 
(Bhagavatam 11.6.46) [v26] 


“T will only eat, smell, wear, live in, and talk about objects that have first been 
offered to you. In this way, by accepting the remnants as your prasad, I will 
easily conquer Maya.” Those who do not perform sacrifice remain entangled in 
the fruitive reactions of work and continue to experience the torments of 


Maya. 


Ud delat aa facet aeU WE | 
HUsttateg Aaalatd ateat fate 1132 11 


evam bahu-vidha yajna vitata brahmano mukhe 
karma-jdan viddhi tan sarvan evam jndtva vimokshyase 


evam—thus; bahu-vidhah—various kinds of; yajiah—sacrifices; vitatah—have been described; 


brahmanah—of the Vedas; mukhe—through the mouth; karma-jan—originating from works; viddhi 
—know; tan—them; sarvan—all; evam—thus; jnatva—having known; vimokshyase—you shall be 
liberated. 


All these different kinds of sacrifice have been described in the Vedas. 
Know them as originating from different types of work; this 


understanding cuts the knots of material bondage. 


One of the beautiful features of the Vedas is that they recognize and cater to 
the wide variety of human natures. Different kinds of sacrifice have thus been 
described for different kinds of performers. The common thread running 
through them is that they are to be done with devotion, as an offering to 
Bhagavan. With this understanding, one is not bewildered by the multifarious 
instructions in the Vedas, and by pursuing the particular yajfa suitable to one’s 


nature, one can be released from material bondage. 


PASAT aaa: OTT | 
Ud auihac uel ar uae 1133 11 


sarvam karmakhilam partha jnane parisamapyate 
Shreyan—superior; dravya-mayat—of material possessions; yajnat—than the sacrifice; jidna-yajnah 
—-sacrifice performed in knowledge; parantapa—subduer of enemies, Arjun; sarvam—all; karma— 
works; akhilam—all; partha—Arjun, the son of Pritha; jiane—in knowledge; parisamadpyate— 
culminate. 
O subduer of enemies, sacrifice performed in knowledge is superior to any 
mechanical material sacrifice. After all, O Parth, all sacrifices of work 


culminate in knowledge. 


Shri Krishna now puts the previously described sacrifices in proper perspective. 
He tells Arjun that it is good to do physical acts of devotion, but not good 
enough. Ritualistic ceremonies, fasts, mantra chants, holy pilgrimages, are all 
fine, but if they are not performed with knowledge, they remain mere physical 


activities. Such mechanical activities are better than not doing anything at all, 


but they are not sufficient to purify the mind. 


Many people chant Bhagavan’s name on rosary beads, sit in recitations of the 
scriptures, visit holy places, and perform worship ceremonies, with the belief 
that the physical act itself is sufficient for liberating them from material 
bondage. However, Saint Kabir rejects this idea very eloquently: 


mala pherata yuga phird, phirad na mana ka pher, 
kar ka manaka dari ke, manaka manaka pher. [v27] 


“O spiritual aspirant, you have been rotating the chanting beads for many ages, 
but the mischief of the mind has not ceased. Now put those beads down, and 


rotate the beads of the mind.” Jagadguru Shri Kripaluji Maharaj says: 


bandhan aur moksha ka, karan manahi bakhan 
yate kauniu bhakti karu, karu man te haridhyan 
(Bhakti Shatak verse 19) [v28] 


“The cause of bondage and liberation is the mind. Whatever form of devotion 


you do, engage your mind in meditating upon Bhagavan.” 


Devotional sentiments are nourished by the cultivation of knowledge. For 
example, let us say that it is your birthday party, and people are coming and 
handing you gifts. Someone comes and gives you a ragged bag. You look at it 
disdainfully, thinking it is insignificant in comparison to the other wonderful 
gifts you have received. That person requests you to look inside the bag. You 
open it and find a stack of one hundred notes of $100 denomination. You 
immediately hug the bag to your chest, and say, “This is the best gift I have 
received.” Knowledge of its contents developed love for the object. Similarly, 
cultivating knowledge of Bhagavan and our relationship with him nurtures 
devotional sentiments. Hence, Shri Krishna explains to Arjun that sacrifices 
performed in knowledge are superior to the sacrifice of material things. He now 


explains the process of acquiring knowledge. 


digs Ura UU Aaa | 
acer a ad alatetra iS: 113411 


tad viddhi pranipatena pariprashnena sevaya 
upadekshyanti te jnanam jnaninas tattva-darshinah 


tat—the Truth; viddhi—try to learn; pranipatena—by approaching a spiritual master; pariprashnena 
—by humble inquiries; sevaya—by rendering service; upadekshyanti—can impart; te—unto you; 
jnanam—knowledge; jfianinah—the enlightened; tattva-darshinah—those who have realized the 
Truth. 


Learn the Truth by approaching a spiritual master. Inquire from him with 
reverence and render service unto him. Such an enlightened Saint can 


impart knowledge unto you because he has seen the Truth. 


On hearing that sacrifice should be performed in knowledge, the natural 
question that follows is, how can we obtain spiritual knowledge? Shri Krishna 
gives the answer in this verse. He says: 1) Approach a spiritual master. 2) 


Inquire from him submissively. 3) Render service to him. 
The Absolute Truth cannot be understood merely by our own contemplation. 
The Bhagavatam states: 


anddyavidya yuktasya purushasyatma vedanam 
svato na sambhavad anyas tattva-jno jnana-do bhavet (11.22.10) [v29] 


“The intellect of the Atman is clouded by ignorance from endless lifetimes. 
Covered with nescience, the intellect cannot overcome its ignorance simply by 


its own effort. One needs to receive knowledge from a Brahman-realized Saint 


who knows the Absolute Truth.” 
The Vedic scriptures advise us repeatedly on the importance of the Guru on 
the spiritual path. 
acharyavan purusho vedah (Chhandogya Upanishad 6.14.2) [v30] 
“Only through a Guru can you understand the Vedas.” The Pajichadashi states: 


tatpadamburu hadvandva seva nirmala chetasam 


sukhabodhaya tattvasya viveko ‘yam vidhiyate (1.2) [v31] 


“Serve the Guru with a pure mind, giving up doubts. He will then bring you 
great happiness by bestowing knowledge of the scriptures and discrimination.” 
Jagadguru Shankaracharya stated: yavat gururna kartavyo tavanmuktirna labhyate [v32] 
“Until you surrender to a Guru you cannot be liberated from the material 


energy.” 


One of the most magnanimous graces of Bhagavan is when he brings the 
Atman in contact with a true Guru. But the process of transfer of spiritual 
knowledge from the teacher to the student is very different from that of 
material knowledge. Secular education does not require deep respect for the 
teacher. The transmission of knowledge can be purchased simply by paying the 
teacher’s fees. However, spiritual edification is not imparted to the student by a 
mechanical teaching process, nor is it purchased for a price. It is revealed in the 
heart of the disciple by the Guru’s grace, when the disciple develops humility, 
and the Guru is pleased with the service attitude of the disciple. That is why 
Prahlad Maharaj said: 


naisham matis tavad urukramanghrim sprishatyanarthapagamo yadarthah 
mahiyasam pada rajo ’bhishekam nishkinchananam na vrinita ydvat 
(Bhagavatam 7.5.32) [v33] 


“Until we bathe ourselves in the dust of the lotus feet of a Saint, we can never 
have an experience of the transcendental platform.” Hence, in this verse Shri 
Krishna mentions the need for approaching a Guru with reverence, inquiring 
about the Truth from him with humility, and pleasing him by rendering 


service. 
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yaj jndtva na punar moham evam yasyasi pandava 
yena bhiitanyasheshena drakshyasyatmanyatho mayi 


yat—which; jiatva—having known; na—never; punah—again; moham—delusion; evam—like this; 
yasyasi—you shall get; pandava—Arjun, the son of Pandu; yena—by this; bhiitani—living beings; 
asheshani—all; drakshyasi—you will see; Gtmani—within me (Shri Krishna); atho—that is to say; 
mayi—in me. 

Following this path and having achieved enlightenment from a Guru, O 
Arjun, you will no longer fall into delusion. In the light of that knowledge, 
you will see that all living beings are but parts of the Supreme, and are 


within me. 


Just as darkness can never engulf the sun, similarly, illusion can never again 
overcome the Atman who has once attained enlightenment. Tudvishnoh paramarh 
padam sada pashyanti siirayah “Those who have realized Bhagavan always remain in 


Brahman-consciousness.” 


Under the illusion of Maya, we see the world as separate from Bhagavan, and 
establish friendship or enmity with other human beings depending upon 
whether they satisfy or harm our self-interest. Divine knowledge that comes 
with enlightenment changes our perspective and vision of the world. 
Enlightened Saints see the world as the energy of Bhagavan, and utilize 
whatever comes their way in the service of Bhagavan. They also see all human 
beings as parts of Bhagavan and harbor a divine attitude toward everyone. 


Thus, Hanuman says: 
siya ramaMaya saba jaga jani, karaun prandma jori juga pani. (Ramayana) [v34] 


“I see the forms of Bhagavan Ram and Mother Sita in everyone, and so I fold 


my hands and offer my respects to all.” 
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api ched asi papebhyah sarvebhyah pdpa-krit-tamah 
sarvam jndna-plavenaiva vrijinam santarishyasi 
api—even; chet—if; asi—you are; papebhyah—simners; sarvebhyah—of all; padpa-krit-tamah—most 
sinful; sarvam—all; jnidna-plavena—by the boat of divine knowledge; eva—certainly; vrijinam— 


sin; santarishyasi—you shall cross over. 


Even those who are considered the most immoral of all sinners can cross 
over this ocean of material existence by seating themselves in the boat of 


divine knowledge. 


Material existence is like a vast ocean, where one is tossed around by the waves 
of birth, disease, old age, and death. The material energy subjects everyone to 
the three-fold miseries: adiaimik—miseries due to one’s own body and mind, 
adibhautik—miseries due to other living entities, and ddidaivik—miseries due to 
climactic and environmental conditions. In this state of material bondage, 
there is no respite for the Atman, and endless lifetimes have gone by being 
subjected to these conditions. Like a football being kicked around the field, the 
Atman is elevated to the celestial abodes, dropped to the hellish planes of 
existence, and brought back to the earthly realm, etc. according to its karmas 


of righteous or sinful deeds. 


Divine knowledge provides the boat to cross over the material ocean. The 
ignorant perform karmas and get bound by them. Performing the same karmas 
as a yajia to Bhagavan liberates the knowledgeable. Thus, knowledge becomes 


the means of cutting material bondage. The Kathopanishad states: 


vijndnasarthiryastu manah pragrahavan narah 
so ‘dhvanah paramapnoti tadvishnoh paramam padam (1.3.9) [v35] 


“Illumine your intellect with divine knowledge; then with the illumined 
intellect, control the unruly mind, to cross over the material ocean and reach 


the divine realm.” 


aaeita agi stab ods 
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yathaidhansi samiddho ’gnir bhasma-sat kurute ’rjuna 
jnanagnih sarva-karmani bhasma-sat kurute tatha 


yatha—as; edhansi—firewood; samiddhah—blazing; agnih—fire; bhasma-sat—to ashes; kurute— 


turns; arjuna—Arjun; jndna-agnih—the fire of knowledge; sarva-karmani—all reactions from 
material activities; bhasma-sat—to ashes; kurute—it tums; tatha—similarly. 


As a kindled fire reduces wood to ashes, O Arjun, so does the fire of 


knowledge burn to ashes all reactions from material activities. 


Even a spark of fire has the potential to become a major conflagration and 
burn down a huge heap of combustible material. In 1666, the Great Fire of 
London began as only a little flame in a small bakery, but as it grew it 


consigned to flames 13,200 houses, 87 churches, and most of the city offices. 


We too have a heap of karmas attached to each of us, consisting of the 
reactions of the sinful and righteous deeds performed by us over infinite 
lifetimes. If we endeavor to exhaust these karmas by reaping their results, it will 
take many more lifetimes, and in the meantime further karmas will accumulate 
in an endless process. But Shri Krishna assures Arjun that knowledge has the 
power to burn our heap of karmas in this lifetime itself. That is because 
knowledge of the Atman and its relationship with Bhagavan leads us to 
surrender to him. When we surrender to Bhagavan, he burns our stockpile of 


endless lifetimes of karmas and releases us from material bondage. 
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na hi jndnena sadrisham pavitramiha vidyate 
tatsvayam yogasansiddhah kalendtmani vindati 


na—not; hi—certainly; jidnena—with divine knowledge; sadrisham—like; pavitram—pure; iha—in 
this world; vidyate—exists; tat—that; svayam—oneself; yoga—practice of yog; sansiddhah—he who 
has attained perfection; kKa/ena—in course of time; a@tmani—wihtin the heart; vindati—finds. 


In this world, there is nothing as purifying as divine knowledge. One who 
has attained purity of mind through prolonged practice of Yog, receives 


such knowledge within the heart, in due course of time. 


Knowledge has the power to purify, elevate, liberate, and unite a person with 


Bhagavan. It is thus supremely sublime and pure. But a distinction needs to be 
made between two kinds of knowledge—theoretical information and practical 


realization. 


There is one kind of knowledge that is acquired by reading the scriptures and 
hearing from the Guru. This theoretical information is insufficient by itself. It 
is just as if someone has memorized a cookbook but has never entered the 
kitchen. Such theoretical knowledge of cooking does not help in satiating one’s 
hunger. Similarly, one may acquire theoretical knowledge on the topics of the 
Atman, Bhagavan, Maya, karm, jana, and bhakti from the Guru, but that by itself 
does not make a person Brahman-realized. When one practices sadhana in 
accordance with the theory, it results in purification of the mind. Then, from 
within one gets realization of the nature of the self and its relationship with 
Bhagavan. The Sage Pataiijali states: 


Shrutanumana-prajnabhyam anya-vishaya vishesharthatvat 
(Yog Darshan 1.49) [v36] 


“The knowledge attained by realization from within through the practice of 
Yog is far superior to theoretical knowledge of the scriptures.” Such realized 


knowledge is being extolled by Shri Krishna as the purest sublime thing. 
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Shraddhavan labhate jianam tat-parah sanyatendriyah 
jnanam labdhva param shantim achirenddhigachchhati 


Shraddha-van—a_ faithful person; labhate—achieves; jfidanam—divine knowledge; tat-parah— 
devoted (to that); sanyata—controlled; indrivah—senses; jnadnam—transcendental knowledge; 
labdhva—having achieved; param—supreme; shdantim—peace; achirena—without delay; 
adhigachchhati—attains. 

Those whose faith is deep and who have practiced controlling their mind 
and senses attain divine knowledge. Through such transcendental 


knowledge, they quickly attain everlasting supreme peace. 


Shri Krishna now introduces the concept of faith in the context of knowledge. 
Not all spiritual truths are immediately perceptible; some of them can only be 
experienced after having attained sufficient elevation on the path. If we only 
accept what we can presently verify or comprehend, we will be bereft of the 
higher spiritual secrets. Faith helps us accept what we cannot understand at 


present. Jagadguru Shankaracharya has defined faith as follows: 
guru vedanta vakyeshu dridho vishvasah shraddha [v37] 


“Faith means firm confidence in the words of the Guru and the scriptures.” 
When such faith is placed upon a wrong personality, it can lead to disastrous 
consequences. But when it is placed on the true Guru, it opens the pathway 


for eternal welfare. 


However, blind faith is not a desirable thing. Before placing it on any Guru, 
we must use our intellect to confirm that the Guru has realized the Absolute 
Truth, and he is teaching it in accordance with the eternal Vedic scriptures. 
Once this is confirmed, then we should strive to deepen our faith in such a 
Guru, and surrender to Bhagavan under his guidance. The Shvetashvatar Upanishad 


States: 


yasya deve para bhaktih yatha deve tatha gurau 
tasyaite kathita hyarthah prakashante mahatmanah (6.23) [v38] 


“The imports of all the Vedic knowledge is revealed within the hearts of those 


who engage with unflinching faith in devotion toward Guru and Bhagavan.” 
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ajnash chashraddadhanash cha sanshayAtman vinashyati 
nayam loko ‘sti na paro na sukham sanshayatmanah 


ajnah—the ignorant; cha—and; ashraddadhanah—without faith; cha—and; sanshaya—skeptical; 
Atman—a person; vinashyati—falls down; na—never; ayam—in this; lokah—world; asti—is; na— 
not; parah—in the next; na—not; sukham—happiness; sanshaya-dtmanah—for the skeptical Atman. 


But persons who possess neither faith nor knowledge, and who are of a 
doubting nature, suffer a downfall. For the skeptical Atman(s), there is no 


happiness either in this world or the next. 


The Bhakti Rasamrit Sindhu classifies sadhaks into three classes based on the degree 


of faith and knowledge: 


Shastre yuktau cha nipunah sarvatha dridha-nishchayah 
praudha-shraddho ‘ dhikari yah sa bhaktavuttamo matah 


yah shastradishvanipunah shraddhavan sa tu madhyamah 
yo bhavet komala shraddhah sa kanishtho nigadyate 
(1.2.17-19) [v39] 


“The highest sadhak (spiritual aspirant) is one who possesses knowledge of the 
scriptures and is also endowed with firm faith. The medium class sddhak is one 
who does not have knowledge of the scriptures, but is endowed with faith 
toward Bhagavan and Guru. The lowest class sadhak is one, who neither has 
scriptural knowledge nor is endowed with faith.” For the third category, Shri 
Krishna says that such persons cannot attain peace either in this life or 


hereafter. 


Even worldly activities require the exercise of faith. For example, if a woman 
goes to a restaurant and places an order for the meal, she has faith that the 
restaurant will not mix poison in her food. If, however, she is besieged with 
doubts and wants to subject every food item to a chemical test first, how will 
she ever enjoy and finish her meal? Similarly, a man goes to barber shop to get 
a shave, and sits on the chair while the barber moves the sharp edge of his knife 
over his throat. Now, if the man doubts the barber and suspects his having the 
intention of murder, he will not be able to sit still for the barber to be able to 
shave him. Hence, Shri Krishna says in this verse that for the doubting person 


there is no happiness either in this world or in the next. 
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yoga-sannyasta-karmdnam jndna-sanchhinna-sanshayam 
atmavantam na karmani nibadhnanti dhananjaya 


yoga-sannyasta-karmanam—those who renounce ritualistic karm, dedicating their body, mind, and 
Atman to Bhagavan; jfidna—by knowledge; safichhinna—dispelled; sanshayam—doubts; dtma- 
vantam—situated in knowledge of the self; ma—not; karmani—actions; nibadhnanti—bind; 
dhananjaya—Arjun, the conqueror of wealth. 


O Arjun, actions do not bind those who have renounced karm in the fire of 


Yog, whose doubts have been dispelled by knowledge, and who are situated 
in knowledge of the self. 


Karm is actions involved in prescribed rituals and social duties, sanyas means “to 
renounce, while “yog” means “to unite with Bhagavan.” Here, Shri Krishna has 
used the word yogasanyasta karmanam, referring to “those who renounce all 
ritualistic karm, dedicating their body, mind, and Atman to Bhagavan.” Such 
persons do their every action as a service to Bhagavan. Shri Krishna says that 


their work performed in devotion do not bind them. 


Only those actions bind one in karma, which are performed to fulfill one’s self- 
interest. When work is done only for the pleasure of Bhagavan, such action 
becomes free from all karmic reaction. They are like multiplying numbers with 
0 (zero). If we multiply 0 with 10, the result will be 0; if we multiply 0 with 
1000, the result will remain 0; and if we multiply 0 with 1 million, the result 
will still be 0. Similarly, the works that enlightened Atman(s) perform in the 
world do not bind them, because they are offered to Bhagavan in the fire of 
Yog, i.e. they are done for the pleasure of Bhagavan. Thus, although doing all 


kinds of works, the Saints remain unfettered from the bonds of karma. 
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tasmad ajndna-sambhiitam hrit-stham jnandsinatmanah 
chhittvainam sanshayam yogam atishthottishtha bharata 


tasmat—therefore; ajnana-sambhiitam—born of ignorance; hyit-stham—situated in the heart; jriana 
—of knowledge; asind—with the sword; Gtmanah—of the self; chhittva—cut asunder; enam—this; 
sanshayam—doubt; yogam—in karm yog; atishtha—take shelter; uttishtha—arise; bharata—Arjun, 
descendant of Bharat. 


Therefore, with the sword of knowledge, cut asunder the doubts that have 


arisen in your heart. O scion of Bharat, establish yourself in karm yog. 


Arise, stand up, and take action! 


The use of the word heart does not imply the physical machine housed in the 
chest that pumps blood in the body. The Vedas state that one’s physical brain 
resides in the head, but the subtle mind resides in the region of the heart. That 
is the reason why in love and hatred one experiences pain in the heart. In this 
sense, the heart is the source of compassion, love, sympathy, and all the good 
emotions. So when Shri Krishna mentions doubts that have arisen in the heart, 
he means doubts that have arisen in the mind, which is the subtle machine 


that resides in the region of the heart. 


In the role of being the Spiritual Master of Arjun, the Bhagavan has imparted 
to his disciple the knowledge of how to gain insightful wisdom from the 
practice of karm yog. He now advises Arjun to utilize both wisdom and faith to 
cleave out the doubts from his mind. Then, he gives the call of action and asks 
Arjun to rise up and do his duty in the spirit of karm yog. The dual 
instructions to both refrain from action and to engage in action still create 


confusion in Arjun’s mind, which he reveals in the opening of the next chapter. 





Chapter 5 


Karm Sanyas Yog ~ PHAAAAT: 


The Yog of Renunciation 


This chapter compares the path of karm sanyas (renunciation of actions) with the 
path of karm yog (work in devotion). Shri Krishna explains that both lead to the 
same goal, and we can choose either of them. However, renunciation of actions 
cannot be done perfectly until the mind is sufficiently pure, and the 
purification of the mind is achieved by work in devotion. Hence, karm yog is the 
appropriate option for the majority of humankind. Karm yogis do their worldly 
duties with purified intellect, abandoning attachment to the fruits of their 
works, and dedicating them to Bhagavan. Thus, they remain unaffected by sin, 
just as a lotus leaf remains untouched by the water on which it floats. With the 
light of knowledge, they realize the body to be like a city of nine gates within 
which the Atman resides. Thus, they neither consider themselves as the doers 
nor the enjoyers of their actions. They are endowed with equality of vision and 
see a Brahmin, a cow, an elephant, a dog, and a dog-eater equally. Such truly 
learned people develop the flawless qualities of Bhagavan and become seated in 
the Absolute Truth. Worldly people strive to relish the pleasures that arise from 
the sense objects, without realizing that they are verily the source of misery. 


But the karm yogis do not delight in them; instead they relish the bliss of 


Bhagavan within. 


The chapter then goes on to describe the path of renunciation. The karm sanyasis 
perform austerities to control their senses, mind, and intellect. They shut out 
all thoughts of external enjoyment and become free from desire, fear, and 
anger. Then, consummating their austerities with devotion to Bhagavan, they 


attain abiding peace. 
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arjuna uvdcha 
sanyasam karmanam krishna punar yogam cha shansasi 
yach chhreya etayor ekam tan me brithi su-nishchitam 


arjunah uvacha—Arjun said; sanydsam—trenunciation; karmanam—of actions; krishna—Shri 
Krishna; punah—again; yogam—about karm yog; cha—also; shansasi—you praise; yat—which; 
Shreyah—more beneficial; etayoh—of the two; ekam—one; tat—that; me—unto me; brihi—please 
tell; su-nishchitam—conclusively. 


Arjun said: O Shri Krishna, you praised karm sanyas (the path of 


renunciation of actions), and you also advised to do karm yog (work with 


devotion). Please tell me decisively which of the two is more beneficial? 


This is the fifth of Arjun’s sixteen questions. Shri Krishna praised both the 
renunciation of works and work with devotion. Arjun is confused by these 
apparently equivocal instructions and wishes to understand which of the two is 


more auspicious for him. Let us review the context of the question. 


The first chapter described the nature of Arjun’s grief and created the setting 
for Shri Krishna to begin to relate spiritual knowledge to him. In the second 
chapter, Shri Krishna revealed to Arjun the science of the self and explained 
that since the Atman is immortal, nobody would die in the war, and hence it 


was foolish to lament. He then reminded Arjun that his arm (social duty) as a 


warrior was to fight the war on the side of righteousness. But, since karm binds 
one to the fruits of actions, Shri Krishna encouraged Arjun to dedicate the 
fruits of his works to Bhagavan. His actions would then become karm yog, or 


“united with Bhagavan through works.” 


In the third chapter, the Supreme Bhagavan explained that performing one’s 
duties is necessary because it helps to purify the mind. But he also said that a 
person who has already developed purity of mind is not obliged to perform 


any social duty (verse 3.13). 


In the fourth chapter, the Bhagavan explained the various kinds of sacrifices 
(works that can be done for the pleasure of Bhagavan). He concluded by saying 
that sacrifice performed in knowledge is better than mechanical ritualistic 
sacrifice. He also said that all sacrifice ends in the knowledge of one’s 
relationship with Bhagavan. Finally, in verse 4.41, he introduced the principle 
of karm sanyas, in which ritualistic duties and social obligations are renounced 


and one engages in devotional service with the body, mind, and Atman. 


These instructions perplexed Arjun. He thought that arm sanyas (renunciation 
of works) and karm yog (work in devotion) have opposite natures, and it is not 


possible to perform both simultaneously. Hence, he raises his doubt before 
Shri Krishna. 
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Shri bhagavan uvdcha 
sanyasah karma-yogash cha nihshreyasa-karavubhau 
tayos tu karma-sanyasat karma-yogo vishishyate 


Shri-bhagavan uvacha—Bhagavan Krishna said; sanydsah—renunciation; karma-yogah—working 
in devotion; cha—and; nihshreyasa-karau—lead to the supreme goal; ubhau—both; tayoh—of the 
two; tu—but; karma-sanydsat—renunciation of actions; karma-yogah—working in devotion; 
vishishyate—is superior. 


Bhagavan Krishna said: Both the path of karm sanydas (renunciation of 
actions) and karm yog (working in devotion) lead to the supreme goal. But 


karm yog is superior to karm sanyas. 


In this verse, Shri Krishna compares karm sanyas and karm yog. It is a very deep 


verse; so let’s understand it one word at a time. 


A karm yogi is one who does both, spiritual and social, duties. Social duties are 
done with the body while the mind is attached to Bhagavan. Jagadguru 


Kripaluji Maharaj states: 


sochu mana yaha karm mama saba lakhata hari guru pyare 
(Sadhan Bhakti Tattva) [v1] 


“Dear one! Think always that all your actions are being observed by Bhagavan 
and Guru.” This is the sadhana of karm yog, by which we gradually elevate 


ourselves from bodily consciousness to spiritual consciousness. 


Karm sanyas is for elevated Atman(s), who have already risen beyond the bodily 
platform. A karm sanyasi is one who discards social duties due to complete 
absorption in Bhagavan, and engages entirely in the performance of spiritual 
duties (devotional service to Bhagavan). This sentiment of karm sanyas was nicely 
expressed by Lakshman, when Bhagavan Ram asked him to fulfill his worldly 


duties: 

more sabai eka tuma swami, dmabandhu ura antarayami (Ramayana) [v2] 
Lakshman said to Ram, “You are my Master, Father, Mother, Friend, and 
everything. I will only fulfill my duty toward you with all my might. So please 


do not tell me about any of my bodily duties. ” 


Those who practice karm sanyas do not consider themselves to be the body, and 
as a result, they do not feel obligated to discharge their bodily duties. Such karm 


sanyasis dedicate their full time and energy to spirituality, while karm yogis have 


to split their time between worldly and spiritual duties. The karm sanyasis can 
thus move much faster toward Bhagavan, while the karm yogis are encumbered 


with social duties. 


However, in this verse, Shri Krishna extols karm yog beyond karm sanydas and 
recommends it to Arjun as the preferred path. This is because karm sanyasis are 
exposed to a danger. If, having renounced their duties they cannot absorb their 
mind in Bhagavan, they are left neither here nor there. In India, there are tens 
of thousands of such sadhus, who felt they were detached, and thus, renounced 
the world, but their mind was not yet attached to Bhagavan. Consequently, 
they could not experience the divine bliss of the spiritual path. And so, 
although wearing the saffron clothes of mendicants, they indulge in grossly 
sinful activities such as smoking opium. Only the ignorant mistake their sloth 


as detachment from the world. 


On the other hand, karm yogis do both their worldly duties and spiritual 
practice. So if their mind turns away from spirituality, at least they have their 
work to fall back upon. Karm yog is thus the safer path for majority of the 
people, while karm sanyas is only to be pursued under the expert guidance of a 


Guru. 
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jneyah sa nitya-sanyasi yo na dveshti na kankshati 
nirdvandvo hi maha-baho sukham bandhat pramuchyate 


jneyah—should be considered; sah—that person; nitya—always; sanyasi—practising renunciaion; 
yah—who; na—never; dveshti—hate; na—nor; kankshati—desire,; nirdvandvah—free from all 
dualities; hi—certainly; maha-baho—mighty-armed one; sukham—easily; bandhat—from bondage; 
pramuchyate—is liberated. 


The karm yogis, who neither desire nor hate anything, should be 


considered always renounced. Free from all dualities, they are easily 


liberated from the bonds of material energy. 


Karm yogis continue to discharge their worldly duties while internally practicing 
detachment. Hence, they accept both positive and negative outcomes with 
equanimity, as the grace of Bhagavan. The Bhagavan has designed this world so 
beautifully that it makes us experience both happiness and distress for our 
gradual elevation. If we continue to lead our regular lives and tolerate whatever 
comes our way, while happily doing our duty, the world naturally pushes us 


toward gradual spiritual elevation. 


There is a sweet story that illustrates this concept. There was once a piece of 
wood. It went to a sculptor and said, “Can you please make me beautiful?” The 
sculptor said, “I am ready to do that. But are you ready for it?” The wood 
replied, “Yes, I am also ready.” The sculptor took out his tools and began 
hammering and chiseling. The wood screamed, “What are you doing? Please 
stop! This is so painful.” The sculptor replied wisely, “If you wish to become 
beautiful, you will have to bear the pain.” “All right,” said the wood, “Go ahead 
and do it. But please be gentle and considerate.” The sculptor continued his 
work again. The wood kept screaming, “Enough for today; I can’t bear it any 
further. Please do it tomorrow.” The sculptor was undeterred in his task, and in 
a few days, the wood was transformed into a beautiful deity, fit to sit on the 


altar of the temple. 


In the same way, our hearts are rough and unfinished because of endless 
lifetimes of attachment in the world. If we wish to become internally beautiful, 
we must be willing to tolerate pain and let the world do its job of purifying us. 
So karm yogis work with devotion, are equipoised in the results, and practice 


attaching their mind to Bhagavan. 


UNgaan Gara: Vata a ufvedt: 
Wanenitad: aeadaita-dd Hey 4 U1 


sankhya-yogau prithag balah pravadanti na panditah 
ekamapyasthitah samyag ubhayor vindate phalam 


sankhya—tenunciation of actions; yogau—karm yog; prithak—different; balah—the ignorant; 
pravadanti—say; na—never; panditah—the learned; ekam—in one; api—even; asthitah—being 
situated; samyak—completely; ubhayoh—of both; vindate—achieve; phalam—the result. 


Only the ignorant speak of sdnkhya (renunciation of actions, or karm 
sanyas) and karm yog (work in devotion) as different. Those who are truly 
learned say that by applying ourselves to any one of these paths, we can 


achieve the results of both. 


Here, Shri Krishna uses the word sdankhya to refer to karm sanyas, or the 
renunciation of actions with the cultivation of knowledge. It is important to 
understand here that renunciation is of two kinds: phalgu vairaégya and yukt 
vairagya. Phalgu vairagya is where people look upon the world as cumbersome, 
and renounce it with the desire of getting rid of responsibilities and hardships. 
Such phalgu vairagya is an escapist attitude and is unstable. The renunciation of 
such persons is motivated by the desire to run away from difficulties. When 
such persons encounter difficulties on the spiritual path, they become detached 
from there as well, and desire to run back to worldly life. Yukt vairagyva is where 
people see the whole world as the energy of Bhagavan. They do not see what 
they possess as belonging to them, and do not wish to enjoy it for themselves. 
Instead, they are motivated by the desire to serve Bhagavan with whatever he 


has given to them. Ykt vairagya is stable and undeterred by difficulties. 


The karm yogis, while conducting their daily duties externally, develop the 
sentiment of yukt vairagya, or stable renunciation. They see themselves as the 
servants and Bhagavan as the enjoyer, and hence they become fixed in the 
consciousness of doing everything for his pleasure. Thus, their internal state 
becomes the same as that of the karm sanyasis, who are completely absorbed in 


divine consciousness. Externally, they may appear to be worldly people, but 


internally they are no less than sanyasis. 


The Puranas and Itihas relate the examples of great kings in Indian history, who, 
though externally discharging their kingly duties with diligence and living in 
royal opulence, were mentally completely absorbed in Brahman-consciousness. 


Prahlad, Dhruv, Ambarish, Prithu, Vibheeshan, Yudhishthir, etc were all such 


exemplary karm yogis. The Shrimad Bhagavatam states: 


grihitvapindriyair arthan yo na dveshti na hrishyati 
vishnor madyam idam pashyan sa vai bhagavatottamah (11.2.48) [v3] 


“One who accepts the objects of the senses, neither yearning for them nor 
running away from them, in the divine consciousness that everything is the 
energy of Bhagavan and is to be used in his service, such a person is the highest 
devotee.” Thus, the truly learned see no difference between karm yog and karm 


sanyas. By following one of them, the results of both are achieved. 


acanga: Weald tard qa TT 
Uh Uga a ani a a: ugata a uvata wisi 


yat sankhyaih prapyate sthanam tad yogair api gamyate 
ekam sankhyam cha yogam cha yah pashyati sa pashyati 


yat—what; sankhyaih—by means of karm sanyas; prapyate—is attained; sthanam—place; tat—that; 
yogaih—by working in devotion; api—also; gamyate—is attained; ekam—one; sankhyam— 
renunciation of actions; cha—and; yogam—karm yog; cha—and; yah—who; pashyati—sees; sah— 
that person; pashyati—actually sees. 


The supreme state that is attained by means of karm sanyas is also attained 


by working in devotion. Hence, those who see karm sanyds and karm yog 


to be identical, truly see things as they are. 


In spiritual practice, the intention of the mind is what matters, not the external 
activities. One may be living in the holy land of Vrindaban, but if the mind 
contemplates on eating rasgullas in Kolkata, one will be deemed to be living in 


Kolkata. Conversely, if a person lives amidst the hubbub of Kolkata and keeps 


the mind absorbed in the Divine Bhagavan of Vrindaban, he will get the 
benefit of residing there. All the Vedic scriptures state that our level of 


consciousness is determined by the state of our mind: 
mana eva manushyandm karanam bandha mokshayoh (Panchadashi) [v4] 


“The mind is the cause of bondage, and the mind is the cause of liberation.” 


Jagadguru Shri Kripaluji Maharaj states the same principle: 


bandhan aur moksha ka, karan manahi bakhan 
yate kauniu bhakti karu, karu mana te haridhyan 
(Bhakti Shatak verse 19) [v5] 


“Bondage and liberation depend upon the state of the mind. Whatever form of 
devotion you choose to do, keep the mind engaged in meditation upon 


Bhagavan.” 


Those who do not possess this spiritual vision see the external distinction 
between a karm sanydst and a karm yogi, and declare the karm sanyast tO be superior 
because of the external renunciation. But those who are learned see that both 
the karm sanyasi and the karm yogi have absorbed their minds in Bhagavan, and so 


they are both identical in their internal consciousness. 


PATEL Aelael SSN: | 
aad Oeel Aran Tata 116 


sanyasas tu mahd-baho duhkham Gptum ayogatah 
yoga-yukto munir brahma na chirenadhigachchhati 


sanyadsah—tenunciation; tu—but; maha-baho—mighty-armed one; duhkham—distress; aptum— 
attains; avogatah—without karm yog; yoga-yuktah—one who is adept in karm yog; munih—a sage; 
brahma—Brahman; na chirena—quickly; adhigachchhati—goes. 


Perfect renunciation (karm sanyds) is difficult to attain without 
performing work in devotion (karm yog), O mighty-armed Arjun, but the 


sage who is adept in karm yog quickly attains the Supreme. 


Living in a cave in the Himalayas, a yogi may feel that he has renounced, but 


the test of that renunciation comes when he returns to the city. For instance, 
one sadhu practiced austerities for twelve years in the mountains of Garhwal. 
He came down to Haridwar to participate in the holy fair called Kumbh Mela. In 
the hustle and bustle of the fair, someone accidentally placed his shoe on the 
sadhu's bare foot. The sadhu was infuriated, and screamed, “Are you blind? 
Can you not see where you are going?” Later he repented for permitting anger 
to overcome him, and lamented, “Twelve years of austerities in the mountains 
got washed away by living one day in the city!” The world is the arena where 


our renunciation gets tested. 


In this verse, Shri Krishna says that while performing one’s duties in the world, 
a person should slowly learn to rise above anger, greed, and desire. Instead, if 
one first gives up duties, it is very difficult to purify the mind; and without a 


pure mind, true detachment remains a distant dream. 


We are all propelled to work by our nature. Arjun was a warrior, and if he had 
artificially renounced his duty, to retire to the forest, his nature would make 
him work there as well. He would probably gather a few tribesmen and declare 
himself their king. Instead, it would be more fruitful to use his natural 
inclinations and talents in the service of Bhagavan. So the Bhagavan instructs 
him, “Continue to fight, but make one change. At first, you came to this 
battleground on the presumption of saving a kingdom. Now, instead, simply 
dedicate your service unselfishly to Bhagavan. In this way, you will naturally 


purify the mind and achieve true renunciation from within.” 


A tender and unripe fruit clings fast to the tree that bears and nourishes it. But 
the same fruit, when fully ripe, severs its connection from its sustainer. 
Similarly from the material existence, the karm yogi gets the experience that 
matures into wisdom. Just as sound sleep is only possible for those who have 


worked hard, deep meditation comes to those who have purified their minds 


through karm yog. 


anand faye fatstarant trata: | 
Bday Haale 4 fered 11711 


yoga-yukto vishuddhAtman vijitAtman jitendriyah 
sarva-bhiitatma-bhiitAtman kurvann api na lipyate 


yoga-yuktah—united in consciousness with Bhagavan; vishuddha-Atman—one with purified 
intellect; vijita-Atman—one who has conquered the mind; jita-indriyah—having conquered the 
senses; sarva-bhitta-atma-bhita-Atman—one who sees the Atman of all Atman(s) in every living 
being; kurvan—performing; api—although; na—never; lipyate—entangled. 

The karm yogis, who are of purified intellect, and who control the mind 
and senses, see the Atman of all Atman(s) in every living being. Though 


performing all kinds of actions, they are never entangled. 


The word dian has been used in multiple ways in the Vedic literature: for 
Bhagavan, for the Atman, for the mind, and for the intellect. This verse typifies 
all these uses. Shri Krishna describes the karm yogi who is yog yukt (united in 
consciousness with Bhagavan). He says that such a noble Atman is: 1) 
vishuddhAtman, of purified intellect, 2) vijitdtman, who has conquered the mind, 


and 3) jitendriya, one who has controlled the senses. 


Such karm yogis, with purified intellect, see Bhagavan situated in all living 
beings, and behave respectfully toward everyone without attachment. Since 
their actions are not motivated by the desire for self-enjoyment, their 
knowledge is progressively clarified. As their desires are eliminated, the senses, 
mind, and intellect that were being propelled for sense pleasures come under 
control. These instruments are now available for the service of the Bhagavan. 
Devotional service leads to realized knowledge from within. In this way, karm 
yog naturally brings about these successive stages of enlightenment, and hence 


is no different from karm sanyas. 


qa fafsacntita gad Wid arafad | 
UVa SAU sa Tay TATA VAT 118 11 


VetasTea rata 
Sai aay add sit AA 119 1 


naiva kinchit karomiti yukto manyeta tattva-vit 
pashyan shrinvan sprishanjighrann ashnangachchhan svapanshvasan 


pralapan visrijan grihnann unmishan nimishann api 
indriyadnindriyartheshu vartanta iti dharayan 


na—not; eva—certainly; kivichit—anything; karomi—lI do; iti—thus; yuktah—steadfast in karm yog; 
manyeta—thinks; tattva-vit—one who knows the truth; pashyan—seeing; shrinvan—hearing; 
sprishan—touching; jighran—smelling; ashnan—eating; gachchhan—moving; svapan—sleeping; 
Shvasan—breathing; pralapan—talking; visrijan—giving up; grihnan—accepting; unmishan— 
opening (the eyes); nimishan—closing (the eyes); api—although; indriyani—the senses; indriya- 
artheshu—in sense-objects; vartante—moving; iti—thus; dharayan—convinced. 

Those steadfast in this karm yog, always think, “I am not the doer,” even 
while engaged in seeing, hearing, touching, smelling, moving, sleeping, 
breathing, speaking, excreting, and grasping. With the light of divine 
knowledge, they see that it is only the material senses that are moving 


amongst their objects. 


Whenever we accomplish anything substantial, we are overcome with the pride 
that we have done something great. The pride of being the doer of one’s 
actions is a stumbling block to rising beyond material consciousness. However, 
the Brahman-conscious karm yogis overcome this obstacle with ease. With 
purified intellect, they see themselves as separate from the body, and hence 
they do not attribute their bodily actions to themselves. The body is made 
from the material energy of Bhagavan, and thus they attribute all their works 
as done by the power of Bhagavan. Since they have surrendered to the will of 
Bhagavan, they depend upon him to inspire their mind and intellect in 
accordance with his divine will. So, they remain situated in the understanding 


that Bhagavan is the doer of everything. 


The sage Vasishth advised Bhagavan Ram: 
karta bahirkartantarloke vihara raghava (Yog Vasishth) [v6] 


“O Ram, externally engage in actions diligently, but internally practice to see 
yourself as the non-doer and Bhagavan as the prime mover of all your 
activities.” In this divine consciousness, the karm yogis see themselves as mere 
instruments in the hands of Bhagavan. Shri Krishna explains in the following 


verse the consequences of work done in this consciousness. 


TaAVMTAa HUT Ug Aaa Axil a: 
fered 4G Uda Waraaaresrat 111011 


brahmanyddhaya karmani sangam tyaktva karoti yah 
lipyate na sa papena padma-patram ivambhasa 


brahmani—to Bhagavan; adhaya—dedicating; karmani—all actions; sangam—attachment; tyaktva 
—abandoning; karoti—performs; yah—who; lipyate—is affected; na—never; sah—that person; 
papena—by sin; padma-patram—a lotus leaf; iva—like; ambhasa—by water. 


Those who dedicate their actions to Bhagavan, abandoning all attachment, 


remain untouched by sin, just as a lotus leaf is untouched by water. 


Both Hindu and Buddhist scriptures abound with analogies of the lotus flower. 
The word is used as a respectful appellation while describing various parts of 
Bhagavan’s divine body. Hence charan-kamal means “lotus-like feet,” kamalekshana 


means “lotus-like eyes,” kar-kamal means “lotus-like hands,” etc. 


Another word for the lotus flower is pankaj, which means “born from mud.” 
The lotus flower grows from the mud found at the bottom of the lake, yet it 
rises above the water and blossoms toward the sun. Thus, the lotus flower is 
often used in Sanskrit literature as an example of something that is born 


amidst the dirt, and rises above it while retaining its beautiful purity. 


Further, the lotus plant has large leaves that float atop the water surface of the 


lake. Lotus leaves are used in Indian villages for plates, as they are waterproof, 


and liquid poured on them does not soak through, but runs off. The beauty of 
the lotus leaf is that, although the lotus owes its birth, growth, and sustenance 
to the water, the leaf does not permit itself to be wetted. Water poured on the 


lotus leaf runs off the side, due to the small hair growing on its surface. 


With the help of the beautiful analogy of the lotus leaf, Shri Krishna says that 
just as it floats atop the surface of the lake, but does not allow itself to be 
wetted by the water, similarly, the karm yogis remain untouched by sin, although 
performing all kinds of works, because they perform their works in divine 


consciousness. 


CHa TAA Sagal hace 
att: ad hdfdt as Aaa a 11 1 


kayena manasa buddhya kevalair indriyair api 
yoginah karma kurvanti sangam tyaktvatma-shuddhaye 


kayena—with the body; manasa—with the mind; buddhya—with the intellect; kevalaih—only; 
indriyaih—with the senses; api—even; yoginah—the yogis; karma—actions; kurvanti—perform; 
sangam—attachment; tyaktva—giving up; dtma—of the self; shuddhaye—for the purification. 


The yogis, while giving up attachment, perform actions with their body, 


senses, mind, and intellect, only for the purpose of self-purification. 


The yogis understand that pursuing material desires in the pursuit of happiness 
is as futile as chasing the mirage in the desert. Realizing this, they renounce 
selfish desires, and perform all their actions for the pleasure of Bhagavan, who 
alone is the bhoktarar yajia tapasam (Supreme enjoyer of all activities). However, 
in this verse, Shri Krishna brings a new twist to the samarpan (dedication of 
works to Bhagavan). He says the enlightened yogis perform their works for the 


purpose of purification. How then do the works get dedicated to Bhagavan? 


The fact is that Bhagavan needs nothing from us. He is the Supreme Bhagavan 
of everything that exists and is perfect and complete in himself. What can a 


tiny Atman offer to the Almighty Bhagavan, that Bhagavan does not already 


possess? Hence, it is customary while making an offering to Bhagavan to say: 
tvadiyam vastu govinda tubhyameva samarpitam “O Bhagavan, I am offering your item 


back to you.” Expressing a similar sentiment, Saint Yamunacharya states: 


mama natha yad asti yo 'smyaham sakalam taddhi tavaiva madhava 
niyata-svam iti prabuddha-dhair atha va kim nu samarpayami te 
(Shri Stotra Ratna, 50) [v7] 


“O Bhagavan Vishnu, husband of the goddess of Fortune, when I was in 
ignorance, I thought I would give you many things. But now when I have 
gained knowledge, I realize that everything I own is already yours. What then 


can I offer to you?” 


However, there is one activity that is in our hands and not in Bhagavan’s 
hands; that is the purification of our own heart (mind and intellect). When we 
purify our heart and engage it in devotion to Bhagavan, it pleases him more 
than anything else. Realizing this, the great yogis make purification of their 
heart as the foremost goal, not out of selfishness, rather for the pleasure of 


Bhagavan. 


Thus, the yogis understand that the biggest thing they can give to Bhagavan is 
the purity of their own hearts and they work to achieve it. In the Ramayana, 
there is a sweet illustration of this principle. Bhagavan Ram found Sugreev to 
be somewhat frightened before the battle of Lanka so he consoled him in the 
following manner: 


pishachan danavan yakshan prithivyam chaiva rakshasan 
angugrena tanhanya michchhan hari ganeshvarah (Valmiki Ramayana) [v8] 


Bhagavan Ram said, “If I, the Supreme Bhagavan, merely bend the little finger 
of my left hand, what to speak of Ravan and Kumbhakarn, all the Demons in 
the world will die.” Sugreev responded, “If that is the case, my Bhagavan, then 
in order to kill Ravan, what is the need for collecting this army?” The 


Bhagavan replied, “That is merely to give you all the opportunity to engage in 


devotional service for your own purification. However, do not assume that I 


need your help in annihilating these Demons.” 


Our only permanent asset is the purity that we achieve. It goes with us into the 
next life, while all material assets get left behind. Hence in the final analysis, 
the success and failure of our life is determined by the extent to which we 
manage to achieve purity of heart. With this in view, elevated yogis welcome 
adverse circumstances, because they see them as opportunities for purifying the 


heart. Saint Tulsidas states: 


nindak niyare rakhiye angan kuti chhabaya 
nita sabun pani bind nirmala kare subhaya [v9] 


“If you are desirous of quickly cleansing your heart, cultivate the company of a 
critic. When you tolerate his acrimonious words, your heart will be cleansed 
without water and soap.” Thus, when purification of the heart is made the 
prime motive of actions, adversarial circumstances are then welcomed as god- 
sent opportunities for further progress, and one remains in equanimity in both 
success and failure. As we work for the pleasure of Bhagavan, the heart gets 
purified; and as the heart gets purified, we naturally offer the results of all our 


actions to the Supreme Bhagavan. 


Fad: Hithel Adal MAG AAT 
Wad: HUTA tal Gat fae 111211 


yuktah karma-phalam tyaktva shantim Gpnoti naishthikim 
ayuktah kama-karena phale sakto nibadhyate 


yuktah—one who is united in consciousness with Bhagavan; karma-phalam—the results of all 
activities; tvaktva—giving up; shantim—peace; Gpnoti—attains; naishthikim—everlasting; ayuktah 
—one who is not united with Bhagavan in consciousness; kama-karena—impelled by desires; phale 
—in the result; saktah—attached; nibadhyate—becomes entangled. 

Offering the results of all activities to Bhagavan, the karm yogis attain 
everlasting peace. Whereas those who, being impelled by their desires, 


work with a selfish motive become entangled because they are attached to 


the fruits of their actions. 


How is it to be understood that performing the same actions some people are 
bound to material existence and others are released from material bondage? 
Shri Krishna gives the answer in this verse. Those who are unattached and 
unmotivated by material rewards are never bound by karma. But those craving 
reward and obsessed with the desire to enjoy material pleasures become 


entangled in the reactions of work. 


The word yukt means “united in consciousness with Bhagavan.” It can also 
mean “not wanting any reward other than purification of the heart.” Persons 
who are yukt relinquish desire for the rewards of their actions, and instead 
engage in works for the purpose of self-purification. Therefore, they soon attain 


divine consciousness and eternal beatitude. 


On the other hand, aywkt means “not united with Bhagavan in consciousness.” 
It can also denote “desiring mundane rewards not beneficial to the Atman.” 
Such persons, incited by cravings, lustfully desire the rewards of actions. The 
reactions of work performed in this consciousness bind these ayukt persons to 


the samsara or the cycle of life and death. 
AAA TAT GAA GE ait 
Aaght Ut cal Td Hada HI 1113 1 


sarva-karmani manasa sannyasydste sukham vashi 
nava-dvare pure dehi naiva kurvan na karayan 


sarva—all; karmani—activities; manasa—by the mind; sannyasya—having renounced; daste— 
remains; sukham—happily; vashi—the self-controlled; nava-dvare—of nine gates; pure—in the city; 
dehi—the embodied being; na—never; eva—certainly; kurvan—doing anything; na—not; karayan 
—causing to be done. 

The embodied beings who are self-controlled and detached reside happily 


in the city of nine gates, free from thinking they are the doers or the cause 


of anything. 


Shri Krishna compares the body with its openings to a city of nine gates. The 
Atman is like the king of the city, whose administration is carried out by the 
ministry of the ego, intellect, mind, senses, and life-energy. The reign over the 
body continues until time, in the form of death, snatches away the corporeal 
frame. However, even while the reign continues, the enlightened yogis do not 
see themselves as the body nor do they consider themselves as the Bhagavan of 
the body. Rather, they hold the body and all activities performed by it as 
belonging to Bhagavan. Renouncing all actions through the mind, such 
enlightened Atman(s) remain happily situated in their body. This is also called 
sakshi bhav, or the attitude of being the detached observer of all that is 


happening around. 


The analogy in this verse is also given in the Shwetashvatar Upanishad: 


navadware pure dehi hanso lelayate bahih 
vashi sarvasya lokasya sthavarasya charasya cha (3.18) [v10] 


“The body consists of nine gates—two ears, one mouth, two nostrils, two eyes, 
anus, and genitals. In material consciousness, the Atman residing with the 
body identifies itself with this city of nine gates. Within this body also sits the 
Supreme Bhagavan, who is the controller of all living beings in the world. 
When the Atman establishes its connection with the Bhagavan, it becomes free 


like him, even while residing in the body.” 


In the preceding verse, Shri Krishna declared that the embodied Atman is neither 
the doer nor the cause of anything. Then the question arises whether Bhagavan is 


the actual cause of actions in the world? This is answered in the next verse. 


A chded 4 HO Ae Ustit WY: I 
4 hua CAMA Yad 111411 


na kartritvam na karmani lokasya srijati prabhuh 
na karma-phala-sanyogam svabhdvas tu pravartate 


na—neither; kartritvam—sense of doership; na—nor; karmani—actions; lokasya—of the people; 


srijaticreates; prabhuh—Bhagavan; na—nor; karma-phala—fruits of actions; sanyogam— 
connection; svabhavah—one's nature; tu—but; pravartate—is enacted. 


Neither the sense of doership nor the nature of actions comes from 


Bhagavan; nor does he create the fruits of actions. All this is enacted by the 


modes of material nature (gunas). 


In this verse, the word Prabhu has been used for Bhagavan, to indicate that he is 
the Bhagavan of the world. He is also omnipotent and controls the entire 
universe. Yet, though he conducts the activities of the universe, he remains the 
non-doer. He is neither the director of our actions, nor does he decree whether 
we will perform a particular virtuous or evil deed. Had he been our director, 
there would be no need for elaborate instructions on good and bad actions. All 
the scriptures would have ended in three short sentences: “O Atman(s), I am 
the director of all your works. So you do not need to understand what good or 


bad action is. I will make you do as I wish.” 


Similarly, Bhagavan is not responsible for our getting stuck with the sense of 
doership. If he had deliberately created the pride of doing in us, then again we 
could have blamed him for our misdoings. But the fact is that the Atman 
brings this pride onto itself out of ignorance. If the Atman chooses to do away 


with the ignorance, then Bhagavan helps dispel it with his grace. 


Thus, renunciation of the sense of doership is the responsibility of the Atman. 
The body is constituted of the three modes of material nature, and all actions 
are performed by the modes. But out of ignorance, the Atman identifies with 
the body and becomes implicated as the doer of actions, which are in fact done 


by material nature (verse 3.27). 


Tad Heaad 4 ad Tard fay: | 
Harald Ae dt Gated Seda: 1115 11 


nddatte kasyachit padpam na chaiva sukritam vibhuh 


ajndnenavritam jnanam tena muhyanti jantavah 
na—not; ddatte—accepts; kasyachit—anyone's; papam—sin; na—not; cha—and; eva—certainly; 
su-kritam—virtuous deeds; vibhuh—the omnipresent Bhagavan; ajnanena—by ignorance; avritam— 
covered; jianam—knowledge; tena—by that; muhyanti—are deluded; jantavah—the living entities. 
The omnipresent Bhagavan does not involve himself in the sinful or 
virtuous deeds of anyone. The living entities are deluded because their 


inner knowledge is covered by ignorance. 


Bhagavan is not responsible either for anyone’s virtuous deeds or sinful actions. 
Bhagavan’s work in this regard is threefold: 1) He provides the Atman with the 
power to act. 2) Once we have performed actions with the power supplied to 


us, he notes our actions. 3) He gives us the results of our karmas. 


The individual Atman has the freedom to perform good or bad actions by the 
exercise of its own free will. That free will is the basis of the play of creation 
and it accounts for the varieties of consciousness amongst the Atman(s) in 
existence. Bhagavan’s work is like that of an umpire in a cricket match. He 
keeps giving the results, “Four runs!” “Six runs!” “He’s out!” The umpire 
cannot be blamed for the decision, for it was based upon the way the player 


performed. 


One may ask why Bhagavan granted free will to the Atman. It is because the 
Atman is a tiny part of Bhagavan and it possesses his qualities to a minuscule 
extent. Bhagavan is abhijia swarat (supremely independent), and so the Atman 
also possesses a tiny amount of independence to utilize its senses, mind, and 


intellect in the manner it wishes. 


Also, without free will there can be no love. A machine cannot love since it has 
no independence to choose. Only a personality that has the ability to choose 
possesses the option to love. Since Bhagavan has created us to love him, he has 
endowed us with free will. The exercise of our own free will results in good and 


bad deeds, and we must not blame Bhagavan for them. 


In ignorance, some Atman(s) do not even realize that they possess the freedom 
to choose their actions and hold Bhagavan responsible for their mistakes. 
Others realize they possess a free will, but they harbor the pride of doership, in 
the egoistic notion of being the body. This is again a sign of ignorance. Shri 


Krishna explains next how such ignorance can be dispelled. 


a Ff dealt et ASTAaTaA: 
Aaa WIAA AAT 111611 


jnanena tu tad ajndnam yesham ndshitam atmanah 
tesham Gditya-vaj jnanam prakashayati tat param 


jnanena—by divine knowledge; tu—but; tat—that; ajianam—ignorance; yesham—whose; ndashitam 
—has been destroyed; atmanah—of the self; tesham—their; dditya-vat—like the sun; jranam— 
knowledge; prakashayati—illumines; tat—that; param—Supreme Entity. 

But for those, in whom this ignorance of the self is destroyed by divine 
knowledge, that knowledge reveals the Supreme Entity, just as the sun 


illumines everything in daytime. 


The sun’s power in removing the darkness of night is incomparable. The 


Ramayana states: 


rakapati shorasa uahin tardgana samuddai 
sakala girinha dava laia binu rabi rati na jai [v11] 


“Despite the combined light of the full moon and all the visible stars in a 
cloudless sky, the night does not go. But the moment the sun rises, the night 
makes a hasty exit.” The light of the sun is such that the darkness cannot 
remain before it. The light of Bhagavan’s knowledge has a similar effect in 


dispelling the darkness of ignorance. 


Darkness is responsible for creating illusions. In the darkness of the cinema 
hall, the light falling on the screen creates the illusion of reality, and people get 
absorbed in watching it. However, when the main lights in the cinema hall are 


switched on, the illusion is dispelled and people wake up from their reverie to 


realize that they were only watching a movie. Similarly, in the darkness of 
ignorance, we identify ourselves with the body, and consider ourselves to be 
the doers and enjoyers of our actions. When the light of Bhagavan’s knowledge 
begins shining brightly, the illusion beats a hasty retreat, and the Atman wakes 
up to its true spiritual identity, even while it lives in the city of nine gates. The 
Atman had fallen into illusion because Bhagavan’s material energy (avidya shakti) 
had covered it in darkness. The illusion is dispelled when Bhagavan’s spiritual 


energy (vidya shakti) illumines it with the light of knowledge. 


ACI GAMA ARETONTAUTT: | 
_~) 
Tedd aAdtaheoat: 117 


tad-buddhayas tad-Atmannas tan-nishthds tat-pardyanah 
gachchhantyapunar-avrittim jndana-nirdhita-kalmashah 


tat-buddhayah—those whose intellect is directed toward Bhagavan; tat-Atmannah—those whose 
heart (mind and intellect) is solely absorbed in Bhagavan; tat-nishthah—those whose intellect has 
firm faith in Bhagavan; tat-parayanah—those who strive after Bhagavan as the supreme goal and 
refuge; gachchhanti—go; apunah-dvrittim—not returning; jnana—by knowledge; nirdhiita— 
dispelled; kalmashah—sins. 

Those whose intellect is fixed in Bhagavan, who are wholly absorbed in 
Bhagavan, with firm faith in him as the supreme goal, such persons 


quickly reach the state from which there is no return, their sins having 


been dispelled by the light of knowledge. 


Just as ignorance causes one to suffer in samsara, or the perpetual cycle of life 
and death, knowledge has the power to release one from material bondage. 
Such knowledge is always accompanied with devotion to Bhagavan. This verse 


makes very emphatic use of words denoting complete Brahman-consciousness. 
Tadbuddhayah means the intellect is directed toward Bhagavan. 


Tadatmanah means the heart (mind and intellect) is solely absorbed in 


Bhagavan. 


Tannishthah means the intellect has firm faith in Bhagavan. 


Tatparadyanah means striving after Bhagavan as the supreme goal and refuge. 


Thus, the sign of true knowledge is that it leads to love for Bhagavan. Imbued 


with such love, devotees see him everywhere. 


fantfaqaama aero uta afta 
Vi da yautch OF UfvSd: UAT: 111811 


vidyd-vinaya-sampanne brahmane gavi hastini 
Shuni chaiva shva-pake cha panditah sama-darshinah 


vidya—divine knowledge; vinaya—humbleness; sampanne—equipped with; brahmane—a Brahmin; 
gavi—a cow; hastini—an elephant; shuni—a dog; cha—and; eva—certainly; shva-pake—a dog- 
eater; cha—and; panditah—the learned; sama-darshinah—see with equal vision. 


The truly learned, with the eyes of divine knowledge, see with equal vision 


a Brahmin, a cow, an elephant, a dog, and a dog-eater. 


When we perceive things through the perspective of knowledge, it is called 
prajia chakshu, which means “with the eyes of knowledge.” Shri Krishna uses the 
words vidya sampanne to the same effect, but he also adds vinaya, meaning 
“humbleness.” The sign of divine knowledge is that it is accompanied by a 
sense of humility, while shallow bookish knowledge is accompanied with the 


pride of scholarship. 


Shri Krishna reveals in this verse how divine knowledge bestows a vision so 
different from physical sight. Endowed with knowledge, devotees see all living 
beings as Atman(s) who are fragments of Bhagavan, and are therefore divine in 
nature. The examples given by Shri Krishna are of diametrically contrasting 
species and life forms. A Vedic Brahmin who conducts worship ceremonies is 
respected, while a dog-eater is usually looked down upon as an outcaste; a cow 
is milked for human consumption, but not a dog; an elephant is used for 


ceremonial parades, while neither the cow or the dog are. From the physical 


perspective, these species are sharp contrasts in the spectrum of life on our 
planet. However, a truly learned person endowed with spiritual knowledge sees 


them all as eternal Atman(s), and hence views them with an equal eye. 


The Vedas do not support the view that the Brahmins (priestly class) are of 
higher caste, while the Shudras (labor class) are of lower caste. The perspective 
of knowledge is that even though the Brahmins conduct worship ceremonies, the 
Kshatriyas administer society, the Vaishyas conduct business, and the Shiidras 
engage in labor, yet they are all eternal Atman(s), who are tiny parts of 


Bhagavan, and hence alike. 


Bea dista: Gt Vat Gey ford WA: 
feta fe an ga aera aati a feorat: 111911 


ihaiva tair jitah sargo yesham samye sthitam manah 
nirdosham hi samam brahma tasmad brahmani te sthitah 


iha eva—in this very life; taih—by them; jitah—conquer; sargah—the creation; yesham—whose; 
sadmye—in equanimity; sthitam—situated; manah—mind; nirdosham—flawless; hi—certainly; 
samam—in equality; brahma—Bhagavan; tasmat—therefore; brahmani—in the Absolute Truth; te 
—they; sthitah—are seated. 


Those whose minds are established in equality of vision conquer the cycle 
of birth and death in this very life. They possess the flawless qualities of 
Bhagavan, and are therefore seated in the Absolute Truth. 


Sri Krishna uses the word saémye to mean one possessed of an equal vision 
toward all living beings, as explained in the previous verse. Further, equality in 
vision also means to rise beyond likes and dislikes, happiness and misery, 
pleasure and pain. Shri Krishna says that those who are able to do so transcend 


the samsara of repeated birth and death. 


So long as we think of ourselves as the body, we cannot attain this equality of 
vision because we will experience continued desires and aversions for bodily 


pleasures and discomforts. Saints rise above bodily consciousness and absorb 


their minds in Bhagavan, giving up all worldly attachments. The Ramayana 


states: 
sevahin lakhanu stya raghubirahi, jimi abibeki purusha sarirahi. [v12] 


“Lakshman served Bhagavan Ram and Sita, just as an ignorant person serves 


his body.” 


When one’s mind is situated in this divine consciousness, attachment to bodily 
pleasures and pains get transcended, and one reaches a state of equanimity. 
This equipoise that comes through the sacrifice of selfish bodily desires makes 
one Bhagavan-like in demeanor. The Mahabharat states: yo na kaMayate 
kinchit brahma bhiyaya kalpate [v13] “One who gives up desires becomes like 
Bhagavan.” 


4 eae Wer Aigstarey aa 
fenasaal galfag aetur fied: 112011 


na prahrishyet priyam prdpya nodvijet prapya chadprivam 
sthira-buddhir asammudho brahma-vid brahmani sthitah 


na—neither; prahrishyet—tejoice; privam—the pleasant; prapya—obtaining; na—nor; udvijet— 
beome disturbed; prapya—attaining; cha—also; apriyam—the unpleasant; sthira-buddhih—steady 
intellect; asammidhah—firmly situated; brahma-vit—having a firm understanding of divine 
knowledge; brahmani—established in Bhagavan; sthitah—situated. 


Established in Bhagavan, having a firm understanding of divine 
knowledge and not hampered by delusion, they neither rejoice in getting 


something pleasant nor grieve on experiencing the unpleasant. 


The section of this verse—neither rejoicing in pleasure, nor lamenting the 
unpleasant—is the highest ideal of the Vipassana tradition of meditation in 
Buddhism. Rigorous training is undertaken to reach this state of clarity and 
precision, ultimately leading to equanimity, and destruction of self-will. 
However, the same state is naturally reached in devotion to Bhagavan, when 


we surrender our will to the divine. In accordance with verse 5.17, when we 


unite our will to the will of Bhagavan, then both pleasure and pain are serenely 


accepted as his grace. 


A beautiful story illustrates this attitude. A wild horse once ran into a farm. 
People congratulated the farmer on his good luck. He said, “Good luck, bad 
luck, who knows? It is all the will of Bhagavan.” A few days later, the horse ran 
away, back into the forest. His neighbors commiserated with his bad luck. He 
said, “Bad luck, good luck, who knows? It is all Bhagavan’s will.” A few more 
days went by, and the horse returned with twenty more wild horses. Again 
people congratulated the farmer on his stroke of good luck. He wisely 
reflected, “What is good and bad luck? This is all Bhagavan’s will.” A few days 
later, the farmer’s son broke his leg while riding one of the horses. The 
neighbors came to express grief. The wise farmer responded, “Pleasant and 
unpleasant, it is only Bhagavan’s will.” Some more days went by, and the king’s 
soldiers came to recruit all young men into the army for the war that had just 
broken out. All the young men in the neighborhood were taken into the army, 


but the farmer’s son was left behind because his leg was broken. 


Divine knowledge brings the understanding that our self-interest lies in giving 
pleasure to Bhagavan. This leads to surrender to the will of Bhagavan, and 
when the self-will gets merged in the divine will, one develops the equanimity 
to serenely accept both pleasure and pain as his grace. This is the symptom of a 


person situated in transcendence. 


Cea aaa faecal Aa 
U Aaa aaa GSAT 1121 11 


bahya-sparsheshvasaktAtman vindatydtmani yat sukham 
sa brahma-yoga-yuktAtman sukham akshayam ashnute 


bahya-sparsheshu—external sense pleasure; asakta-Atman—those who are unattached; vindati— 
find; Gtmani—in the self; yat—which; sukham—bliss; sah—that person; brahma-yoga yukta-Atman 
—thoes who are united with Bhagavan through yog; sukham—happiness; akshayam—unlimited; 
ashnute—experiences. 


Those who are not attached to external sense pleasures realize divine bliss 
in the self. Being united with Bhagavan through Yog, they experience 


unending happiness. 


The Vedic scriptures repeatedly describe Bhagavan as an ocean of unlimited 
divine bliss: 
anando brahmeti vyajanat (Taittiriyva Upanishad 3.6) [v14] 


“Know Bhagavan to be bliss.” 


kevalanubhavananda svariipah parameshvarah (Bhdgavatam 7.6.23) [v15] 


“Bhagavan’s form is made of pure bliss.” 


ananda matra kara pada mukhodardadi (Padma Purdan) [v16] 


“Bhagavan’s hands, feet, face, stomach, etc. are all made of bliss.” 


jo anand sindhu sukharasit (Ramayana) [v17] 


“Bhagavan is an ocean of bliss and happiness.” 


All these mantras and verses from the scriptures emphasize that divine bliss is 
the nature of Bhagavan’s personality. The yogi, who absorbs the senses, mind 
and intellect in Bhagavan, begins to experience the infinite bliss of Bhagavan 


who is seated within. 


4 fe Gea ANT ¢:aaa Ua a 
Weta: Heda A Ay Wd AA: 112211 


ye hi sansparsha-ja bhoga duhkha-yonaya eva te 

adyantavantah kaunteya na teshu ramate budhah 
ye—which; hi—verily; sansparsha-jah—born of contact with the sense objects; bhogah—pleasures; 
duhkha—tmisery; yonayah—source of; eva—verily; te—they are; ddya-antavantah—having 


beginning and end; kAaunteya—Arjun, the son of Kunti; na—never; teshu—in those; ramate—takes 
delight; budhah—the wise. 


The pleasures that arise from contact with the sense objects, though 


appearing as enjoyable to worldly-minded people, are verily a source of 


misery. O son of Kunti, such pleasures have a beginning and an end, and 


so the wise do not delight in them. 


The senses create sensations of pleasure in contact with the sense objects. The 
mind, which is like the sixth sense, derives pleasure from honor, praise, 
circumstances, success, etc. All these pleasures of body and mind are known as 
bhog (material enjoyment). Such worldly pleasures cannot satisfy the Atman for 


the following reasons: 


1.Worldly pleasures are finite, and hence the feeling of deficiency remains 
inherent in them. One may feel happiness on becoming a millionaire, but the 
same millionaire becomes discontented on seeing a billionaire, and thinks, “If 
only I also had one billion, then I too would be happy.” In contrast, the bliss of 


Bhagavan is infinite, and so it gives complete satisfaction. 


2. Worldly pleasures are temporary. Once they finish, they again leave one with 
the feeling of misery. For example, an alcoholic enjoys the pleasure of drinking 
alcohol at night, but the next morning, the hangover gives him a splitting 
headache. However, the bliss of Bhagavan is eternal, and once attained, it 


remains forever. 


3. Worldly pleasures are insentient, and hence they continuously decrease. 
When people see a new Academy Award prize-winning movie, they are 
overjoyed, but if they have to see the movie a second time to give company to a 
friend, their joy dries up. And if a second friend insists that they see it a third 
time, they say, “Give me any punishment, but don’t ask me to see that movie 
again.” The pleasure from material objects keeps decreasing as we enjoy it. In 
Economics, this is defined as the Law of Diminishing Returns. But the bliss of 
Bhagavan is sentient; it is satchit-anand (eternal ever-fresh divine bliss). Hence, 
one can go on chanting the same divine name of Bhagavan all day long, and 


relish ever-new devotional satisfaction in it. 


No sane person enjoying a delicious dessert would be willing to give it up and 
eat mud instead. Similarly, when one begins to enjoy divine bliss, the mind 
loses all taste for material pleasures. Those endowed with the faculty of 
discrimination understand the above three drawbacks of material pleasures, 
and restrain their senses from them. Shri Krishna emphasizes this in the next 


VveTSE. 


VWridied 4: Ug Waynhfanteod | 
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Shaknotihaiva yah sodhum prak sharira-vimokshanat 
kama-krodhodbhavam vegam sa yuktah sa sukhi narah 


Shaknoti—is able; iha eva—in the present body; yah—who; sodhum—to withstand; prak—before; 
Sharira—the body; vimokshanat—giving up; kama—desire; krodha—anger; udbhavam—generated 
from; vegam—forces; sah—that person; yuktah—yogi; sah—that person; sukhi—happy; narah— 
person. 


Those persons are yogis, who before giving up the body are able to check 
the forces of desire and anger; and they alone are happy. 


The human body presents a golden opportunity for the Atman to reach the 
Supreme goal of Brahman-realization. In this body, we possess the faculty of 
discrimination, while animals are driven by their nature. Shri Krishna 
emphasizes that this power of discrimination should be exercised to restrain the 


impulses of desire and anger. 


One meaning of the word kam is lust, but in this verse kam is used for all kinds 
of desires of the body and mind for material pleasures. When the mind does 
not attain the object of its desire, it modifies its state to exhibit anger. The 
urges of desire and anger are very powerful, like the strong current of a river. 
Even animals are subject to these urges, but unlike humans they are not 
bestowed with the discrimination to restrain them. However, the human 


intellect has been bestowed with the power of discrimination. The word sodhum 


means “to withstand.” This verse instructs us to withstand the urges of desire 
and anger. Sometimes one restrains the urges of the mind out of 
embarrassment. Let us say there is a man sitting at the airport. A beautiful lady 
comes and sits by his side. His mind desires the pleasure of putting his arm 
around her, but the intellect resists with the thought, “This is improper 
conduct. The lady may even slap me for it.” To avoid the shame of censure, he 
restrains himself. Here Shri Krishna is not asking Arjun to restrain the mind 
out of embarrassment, fear, or apprehension, but through discrimination based 


on knowledge. 


The resolute intellect should be used to check the mind. As soon as the 
thought of savoring a material pleasure comes to the mind, one should bring 
the knowledge to the intellect that these are sources of misery. The Shrimad 
Bhagavatam States: 
nayam deho deha-bhdajam nriloke 
kashtan kaman arhate vid-bhujam ye 


tapo divyam putraka yena sattvam 
Shuddhyed yasmdd brahma-saukhyam tvanantam (5.5.1) [v18] 


“In the human form, one should not undertake great hardships to obtain 
sensual pleasures, which are available even to creatures that eat excreta (hogs). 
Instead, one should practice austerities to purify one’s heart, and enjoy the 
unlimited bliss of Bhagavan.” This opportunity to practice discrimination is 
available only while the human body exists, and one who is able to check the 
forces of desire and anger while living, becomes a yogi. Such a person alone 


tastes the divine bliss within and becomes happy. 


ASA: ISR a: 
Gani galttatnr aearsydtstereaa 112411 


yo 'ntah-sukho 'ntar-Gramas tathantar-jyotir eva yah 
sa yogi brahma-nirvanam brahma-bhito 'dhigachchhati 


yah—who; antah-sukhah—happy within the self; antah-Gramah—enjoying within the self; tatha—as 


well as; antah-jyotih—illumined by the inner light; eva—certainly; yah—who; sah—he; yogi—yogi; 
brahma-nirvanam—liberation from material existence; brahma-bhuatah—united with the Bhagavan; 
adhigachchhati—attains. 


Those who are happy within themselves, enjoying the delight of Bhagavan 
within, and are illumined by the inner light, such yogis are united with the 


Bhagavan and are liberated from material existence. 


“Inner light” is the divine knowledge that is bestowed from within in the form 
of realization, by the grace of Bhagavan, when we surrender to him. The Yog 


Darshan states: 
ritambhara tatra prajna (1.48) [v19] 


In the state of samadhi, one's intellect becomes filled with realization of the 


Truth. 


After instructing Arjun about the need to withstand the impulses of desire and 
anger, Shri Krishna reveals the confidential means of practicing this. The words 
yo’ntah sukho mean “one who is internally happy.” There is one kind of happiness 
that we get from external objects, and another kind of happiness that we 
experience from within when we absorb the mind in Bhagavan. If we do not 
experience happiness within, we will not be able to permanently resist external 
temptations. But when the bliss of Bhagavan starts flowing within the heart, 
then the fleeting external pleasures seem trivial in comparison and are easy to 


renounce. 


Saint Yamunacharya states: 


yadavadhi mama chetah krishna-paddaravinde 
nava-nava-rasa-dhamanudyata rantum asit 
tadavadhi bata nari-sangame smaryamane 
bhavati mukha-vikarah sushtu nishthivanam cha [v20] 


“Ever since I have begun meditating upon the lotus-like feet of Bhagavan 


Krishna, I have been experiencing ever-increasing bliss. If by chance the 


thought of sex pleasure comes to my mind, I spit at the thought and curl my 


lips in distaste.” 


AU AaltaoTgaa: ATA: | 
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labhante brahma-nirvanam rishayah kshina-kalmashah 
chhinna-dvaidha yatAtmannah sarva-bhiita-hite ratah 


labhante—achieve; brahma-nirvanam—liberation from material existence; rishayah—holy persons; 
kshina-kalmashah—whose sins have been purged; chhinna—annuihilated; dvaidhah—doubts; yata- 
Atmannah—whose minds are disciplined; sarva-bhiita—for all living entities; hite—in welfare work; 
ratah—rejoice. 

Those holy persons, whose sins have been purged, whose doubts are 
annihilated, whose minds are disciplined, and who are devoted to the 
welfare of all beings, attain Bhagavan and are liberated from material 


existence. 


In the preceding verse, Shri Krishna explained the state of the sages who 
experience the pleasure of Bhagavan within themselves. In this verse, he 
describes the state of the sages who are actively engaged in the welfare of all 


beings. The Ramayana states: 
para upakara bachana mana kaya, santa sahaja subhau khagaraya [v21] 


“The trait of compassion is the intrinsic nature of Saints. Motivated by it, they 


use their words, mind, and body for the welfare of others.” 


Human welfare is a praiseworthy endeavor. However, welfare schemes that are 
only committed to bodily care only result in temporary welfare. A person is 
hungry; he is given food, and his hunger is satiated. But after four hours, he is 
hungry again. Spiritual welfare goes right to the root of all material suffering, 
and endeavors to revive the Brahman-consciousness of the Atman. Hence, the 
highest welfare activity is to help a person unite his or her consciousness with 


Bhagavan. This is the kind of welfare work that elevated Atman(s) with 


purified minds engage in. Such welfare activity further attracts Bhagavan’s 
grace, which elevates them even further on the path. Finally, when they have 
achieved complete purification of the mind and perfected their surrender to 


Bhagavan, they are liberated to the spiritual realm and the divine Abode. 


Thus far in this chapter, Shri Krishna has extolled the path of karm yog. He now 


speaks the remaining verses for the karm sanyasis, revealing that they too attain the 


final goal. 
AMA aad Ada AACA 
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kama-krodha-viyuktanadm yatinam yata-chetasam 
abhito brahma-nirvanam vartate viditatmanam 


kama—desires; krodha—anger; vimuktanam—of those who are liberated; yatinam—of the saintly 
persons; yata-chetasam—those self-realized persons who have subdued their mind; abhitah—from 
every side; brahma—spiritual; nirvanam—liberation from material existence; vartate—exists; vidita- 
atmanam—of those who are self-realized. 

For those sanydsis, who have broken out of anger and lust through 
constant effort, who have subdued their mind, and are self-realized, 


liberation from material existence is both here and hereafter. 


Karm yog is the safer path to take for most people, as explained in verse 5.2, and 
that is why Shri Krishna has strongly recommended it to Arjun. However, for 
someone who is truly detached from the world, karm sanyas is also suitable. It is 
advantageous in that there is no diversion of time and energy toward worldly 
duties, and one can dedicate oneself fully to the practice of spirituality. There 
have been many accomplished sanyasis in history. Shri Krishna states that such 
true karm sanyasis also make rapid progress and experience peace everywhere. By 
eliminating the urges of desire and anger and subduing their mind, they attain 


perfect peace both in this life and here-after. 


We often harbor the misconception that external circumstances are at fault for 


the lack of peace in our lives, and we hope for the day when the situation will 
become conducive to peace of mind. However, peace is not dependent upon 
the external situation; it is a product of purified senses, mind, and intellect. 
The sanyasis, with their mind and thoughts turned inward, find the ocean of 
peace within, independent of external circumstances. And then, with the 
internal machinery in order, they experience the same peace everywhere, and 


are liberated in this itself. 


WVMiheaM aeaaivaygaardt Yar: 
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Aa aaa SHAM eORTAUT:: 
farrcraarsaantal 4: Wel Yad Ud G: 112811 


sparshan kritva bahir bahyansh chakshush chaivantare bhruvoh 
pranapanau samau kritva nasabhyantara-chdarinau 


yatendriya-mano-buddhir munir moksha-paradyanah 
vigatechchha-bhaya-krodho yah sada mukta eva sah 


sparshan—contacts (through senses); Avitva—keeping; bahih—outside; bahyan—external; chakshuh 
—eyes; cha—and; eva—certainly; antare—between; bhruvoh— of the eyebrows; prana-apanau— 
the outgoing and incoming breaths; samau—equal; kritva—keeping; nasa-abhyantara—within the 
nostrils; charinau—moving; yata—controlled; indriva—senses; manah—mind; buddhih—intellect; 
munih—the sage; moksha—liberation; pardyanah—dedicated; vigata—free; ichchha—desires; 
bhaya—fear; krodhah—anger; yah—who; sada—always; muktah—liberated; eva—certainly; sah— 
that person. 

Shutting out all thoughts of external enjoyment, with the gaze fixed on the 
space between the eye-brows, equalizing the flow of the incoming and 
outgoing breath in the nostrils, and thus controlling the senses, mind, and 
intellect, the sage who becomes free from desire and fear, always lives in 


freedom. 


Often renunciants are more inclined toward ashtang yog or hatha yog along with 
their practice of asceticism. Their extreme detachment makes them 


disinterested in the path of devotion, which requires meditation on the names, 


forms, pastimes, and abodes of Bhagavan. Shri Krishna here describes the path 


that the ascetics take. 


He says that such ascetics shut out thoughts of sense objects by controlling 
their sight and breath. They focus their gaze between their eyebrows. If the eyes 
are fully closed, sleep may overtake one; and if they are wide open, they may 
get distracted by the objects around them. In order to avoid both these defects, 
the ascetics concentrate their gaze, with eyes half-open, between the eyebrows 
or the tip of the nose. They also harmonize the pran (outgoing breath) with the 
apan (incoming breath), until both become suspended in yogic trance. This 
yogic process enables the controlling of the senses, mind, and intellect. Such 


persons make liberation from the material energy as their only goal. 


Such ascetic practices lead to dtma jnana (knowledge of the self), not to brahma 
jnana (knowledge of Bhagavan). Hence, the ascetic path must also be consummated 
through devotion to Bhagavan, as stated in the next verse. 
UTI AAdUa Ue Aevay | 
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bhoktaram yajna-tapasam sarva-loka-maheshvaram 
suhridam sarva-bhitanadm jnatva mam shantim richchhati 


bhoktaram—the enjoyer; yajna—sacrifices; tapasam—austerities; sarva-loka—of all worlds; maha- 
ishvaram—the Supreme Bhagavan; su-hridam—the selfless Friend; sarva—of all; bhiatanam—the 
living beings; jnatva—having realized; mam—me (Bhagavan Krishna); shantim—peace; richchhati 
—attains. 

Having realized me as the enjoyer of all sacrifices and austerities, the 
Supreme Bhagavan of all the worlds and the selfless Friend of all living 


beings, my devotee attains peace. 


The ascetic sadhana, explained in the previous two verses, can lead to atma jiana 
(knowledge of the self). But brahma jana (knowledge of Bhagavan) requires the 


grace of Bhagavan, which comes through devotion. The words sarva loka 


maheshwaram mean “Sovereign Bhagavan of all the worlds,” and suhridam sarva- 
bhitanam means “benevolent well-wisher of all living beings.” In this way, he 
emphasizes that the ascetic path too is consummated in surrender to Bhagavan, 
with the knowledge that the Supreme Bhagavan is the enjoyer of all austerities 
and sacrifices. Jagadguru Shri Kripaluji Maharaj has put this very nicely: 


hari ka viyogi jiva govind radhe, sancho yog soi jo hari se mildde 
(Radha Govind Geet) [v22] 


“The Atman is disconnected from Bhagavan since eternity. True Yog is that 
which unites the Atman with the Bhagavan.” Hence, no system of Yog is 


complete without the inclusion of bhakti. 


In his “Song of God,” Shri Krishna beautifully includes all the genuine paths 
of spiritual practice, but each time, at the end he qualifies them by stating that 
success in these paths also requires bhakti. For example, he uses this system of 
presentation in verses 6.46-47, 8.22, 11.53-54, 18.54-55, etc. Here too, Shri 


Krishna ends the topic revealing the necessity of devotion. 





Chapter 6 


Dhyan Yog ~ LATTA: 


The Yog of Meditation 


In this chapter, Shri Krishna continues the comparative evaluation of karm yog 
(practicing spirituality while continuing the worldly duties) and karm sanyas 
(practicing spirituality in the renounced order) from chapter five and 
recommends the former. When we perform work in devotion, it purifies the 
mind and deepens our spiritual realization. Then when the mind becomes 
tranquil, meditation becomes the primary means of elevation. Through 
meditation, yogis strive to conquer their mind, for while the untrained mind is 
the worst enemy, the trained mind is the best friend. Shri Krishna cautions 
Arjun that one cannot attain success on the spiritual path by engaging in severe 
austerities, and hence one must be temperate in eating, work, recreation, and 
sleep. He then explains the sadhana for uniting the mind with Bhagavan. Just as 
a lamp in a windless place does not flicker, likewise the sadhak must hold the 
mind steady in meditation. The mind is indeed difficult to restrain, but by 
practice and detachment, it can be controlled. So, wherever it wanders, one 
should bring it back and continually focus it upon Bhagavan. When the mind 
gets purified, it becomes established in transcendence. In that joyous state 


called samadhi, one experiences boundless divine bliss. 


Arjun then questions Shri Krishna about the fate of the aspirant who begins on 
the path, but is unable to reach the goal due to an unsteady mind. Shri 
Krishna reassures him that one who strives for Brahman-realization is never 
overcome by evil. Bhagavan always keeps account of our spiritual merits 
accumulated in previous lives and reawakens that wisdom in future births, so 
that we may continue the journey from where we had left off. With the 
accrued merits of many past lives, yogis are able to reach Bhagavan in their 
present life itself. The chapter concludes with a declaration that the yogi (one 
who strives to unite with Bhagavan) is superior to the tapasvi (ascetic), the jrani 
(person of learning), and the karmi (ritualistic performer). And amongst all 


yogis, one who engages in bhakti (loving devotion to Bhagavan) is the highest of 


all. 


sitsnTarqara | 
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Shri bhagavan uvdcha 
anashritah karma-phalam karyam karma karoti yah 
sa sanydsi cha yogi cha na niragnir na chakriyah 


Shri-bhagavan uvacha—Bhagavan Krishna said; andshritah—not desiring; karma-phalam—tresults 
of actions; karyam—obligatory; karma—work; karoti—perform; yah—one who; sah—that person; 
sanydast—in the renounced order; cha—and; yogi—yogi; cha—and; na—not; nih—without; agnih— 
fire; na—not; cha—also; akriyah—without activity. 


Bhagavan Krishna said: Those who perform prescribed duties without 


desiring the results of their actions are actual sanydsis (renunciates) and 


yogis, not those who have merely ceased performing sacrifices such as 


agni-hotra yajna or abandoned bodily activities. 


The ritualistic activities described in the Vedas include fire sacrifices, such as 
agnihotra yajia. The rules for those who enter the renounced order of sanyas state 


that they should not perform the ritualistic karm kand activities; in fact they 


should not touch fire at all, not even for the purpose of cooking. And they 
should subsist on alms instead. However, Shri Krishna states in this verse that 


merely giving up the sacrificial fire does not make one a sanyasi (renunciant). 


Who are true yogis, and who are true sanyasis? There is much confusion in this 
regard. People say, “This swamiji is phalahari (one who eats only fruits and 
nothing else), and so he must be an elevated yogi.” “This sabajz (renunciant) is 
dudhahari (subsists on milk alone), and hence he must be an even higher yogi.” 
“This guruji is pavanahari (does not eat, lives only on the breath), and so he must 
definitely be Brahman-realized.” “This sadhu is a naga baba (ascetic who does 
not wear clothes), and thus he is perfectly renounced.” However, Shri Krishna 
dismisses all these concepts. He says that such external acts of asceticism do 
not make anyone either a sanyasi or a yogi. Those who can renounce the fruits 
of their actions, by offering them to Bhagavan, are the true renunciants and 
yogis. 

Nowadays Yoga has become the buzz word in the western world. Numerous 
Yoga studios have sprung up in every town of every country of the world. 
Statistics reveal that one out of every ten persons in America is practicing Yoga. 
But this word “Yoga” does not exist in the Sanskrit scriptures. The actual word 
is “Yog,” which means “union.” It refers to the union of the individual 
consciousness with the divine consciousness. In other words, a yogi is one 
whose mind is fully absorbed in Bhagavan. It also follows that such a yogi’s 
mind is naturally detached from the world. Hence, the true yogi is also the 


true sanyasi. 


Persons who perform karm yog do all activities in the spirit of humble service to 
Bhagavan without any desire whatsoever for rewards. Even though they may be 
grihasthas (living with a family), such persons are true yogis and the real 


renunciants. 


4 daratata orgaht d fateg uve | 
q Pea eu ANT Valdt HYAT 11211 


yam sanydsam iti prahur yogam tam viddhi pandava 
na hyasannyasta-sankalpo yogi bhavati kashchana 


yam—what; sanyasam—renunciation; iti—thus; prahuh—they say; yogam—yog; tam—that; viddhi 
—know; pandava—Arjun, the son of Pandu; na—not; hi—certainly; asannyasta—without giving 
up; sankalpah—desire; yogi—a yogi; bhavati—becomes; kashchana—anyone. 

What is known as sanyds is non-different from Yog, for none become yogis 


without renouncing worldly desires. 


A sanyasi is one who renounces the pleasures of the mind and senses. But mere 
renunciation is not the goal, nor is it sufficient to reach the goal. Renunciation 
means that our running in the wrong direction has stopped. We were searching 
for happiness in the world, and we understood that there is no happiness in 
material pleasures, so we stopped running toward the world. But, the 
destination is not reached just by stopping. The destination of the Atman is 
Brahman-realization. The process of going toward Bhagavan—taking the mind 
toward him—is the path of Yog. Those who have incomplete knowledge of the 
goal of life, look upon renunciation as the highest goal of spirituality. Those 
who truly understand the goal of life, regard Brahman-realization as the 


ultimate goal of their spiritual endeavor. 


In the purport to verse 5.4, it was explained that there are two kinds of 
renunciation—phalgu vairdgya and yukt vairdgya. Phalgu vairdgya is that where 
worldly objects are seen as objects of Maya, the material energy, and hence 
renounced because they are detrimental to spiritual progress. Yukt vairdgya is that 
where everything is seen as belonging to Bhagavan, and hence meant to be 
utilized in his service. In the first kind of renunciation, one would say, “Give 
up money. Do not touch it. It is a form of Maya, and it impedes the path of 


spirituality.” In the second kind of renunciation, one would say, “Money is also 


a form of the energy of Bhagavan. Do not waste it or throw it away; utilize 


whatever you have in your possession for the service of Bhagavan.” 


Phalgu vairagya is unstable, and can easily revert to attachment for the world. The 
name “Phalgu” comes from a river in the city of Gaya, in the state of Bihar in 
India. The river Phalgu runs below the surface. From atop, it seems as if there is 
no water, but if you dig a few feet, you encounter the stream below. Similarly, 
many persons renounce the world to go and live in monasteries, only to find 
that in a few years the renunciation has vanished and the mind is again 
attached to the world. Their detachment was phailgu vairagya. Finding the world 
to be troublesome and miserable, they desired to get away from it by taking 
shelter in monastery. But when they found spiritual life also to be difficult and 
arduous, they got detached from spirituality as well. Then there are others who 
establish their loving relationship with Bhagavan. Motivated by the desire to 
serve him, they renounce the world to live in a monastery. Their renunciation 


is yukt vairagya. They usually continue the journey even if they face difficulties. 


In the first line of this verse, Shri Krishna states that a real sanyast (renunciant) 
is one who is a yogi, i.e. one who is uniting the mind with Bhagavan in loving 
service. In the second line, Shri Krishna states that one cannot be a yogi 
without giving up material desires. If there are material desires in the mind, 
then it will naturally run toward the world. Since it is the mind that has to be 
united with Bhagavan, this is only possible if the mind is free from all material 
desires. Thus, to be a yogi one has to be a sanyasi from within; and one can only 


bea sanyast if one is a yogi. 


Weeayai HA ARITA | 
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arurukshor muner yogam karma karanam uchyate 
yogariidhasya tasyaiva shamah karanam uchyate 


arurukshoh—a beginner; muneh—of a sage; yogam—Yog; karma—working without attachment; 


karanam—the cause; uchyate—is said; yoga aridhasya—of those who are elevated in Yog; tasya— 
their; eva—certainly; shamah—meditation; karanam—the cause; uchyate—is said. 


To the Atman who is aspiring for perfection in Yog, work without 
attachment is said to be the means; to the sage who is already elevated in 


Yog, tranquility in meditation is said to be the means. 


In chapter 3, verse 2, Shri Krishna mentioned that there are two paths for 
attaining welfare—the path of contemplation and the path of action. Between 
these, he recommended to Arjun to follow the path of action. Again in chapter 
5, verse 2, he declared it to be the better path. Does this mean that we must 
keep doing work all our life? Anticipating such a question, Shri Krishna sets 
the limits for it. When we perform karm yog, it leads to the purification of the 
mind and the ripening of spiritual knowledge. But once the mind has been 
purified and we advance in Yog, then we can leave karm yog and take to karm 
sanyas. Material activities now serve no purpose and meditation now becomes 


the means. 


So the path we must follow filters down to a matter of our eligibility and Shri 
Krishna explains the criteria of eligibility in this verse. He says that for those 
who are aspiring for Yog, the path of karm yog is more suitable; and those who 


are elevated in Yog, the path of karm sanyas is more suitable. 


The word Yog refers to both the goal and the process to reach the goal. When 
we talk of it as being the goal, we use Yog as meaning “union with Bhagavan.” 
And when we talk of it as being the process, we use Yog as meaning the “path” 


to union with Bhagavan. 


In this second context, Yog is like a ladder we climb to reach Bhagavan. At the 
lowest rung, the Atman is caught in worldliness, with the consciousness 
absorbed in mundane matter. The ladder of Yog takes the Atman from that 


level to the stage where the consciousness is absorbed in the divine. The various 


rungs of the ladder have different names, but Yog is a term common to them 
all. Yog-drurukshu are those sadhaks who aspire for union with Bhagavan and have 


just begun climbing the ladder. Yog-ariidha are those who have become elevated 


on the ladder. 


So, how do we understand when one is elevated in the science of Yog? Shri Krishna 


explains this next. 


aal fe aaa A Ua 
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yada hi nendriyartheshu na karmasv-anushajjate 
sarva-sankalpa-sanyast yogaridhas tadochyate 


yada—when; hi—certainly; na—not; indriya-artheshu—for sense-objects; na—not; karmasu—to 
actions; anushajjate—is attachment; sarva-sankalpa—all desires for the fruits of actions; sanyast— 
renouncer; yoga-aridhah—elevated in the science of Yog; tada—at that time; uchyate—is said. 


When one is neither attached to sense objects nor to actions, that person is 
said to be elevated in the science of Yog, for having renounced all desires 


for the fruits of actions. 


As the mind becomes attached to Bhagavan in Yog, it naturally becomes 
detached from the world. So an easy criterion of evaluating the state of one’s 
mind is to check whether it has become free from all material desires. A person 
will be considered detached from the world when one no longer craves for 
sense objects nor is inclined to perform any actions for attaining them. Such a 
person ceases to look for opportunities to create circumstances to enjoy sensual 
pleasures, eventually extinguishes all thoughts of enjoying sense objects, and 


also dissolves the memories of previous enjoyments. 


The mind now no longer gushes into self-centered activities at the urge of the 
senses. When we achieve this level of mastery over the mind, we will be 


considered elevated in Yog. 


Sees AAA aT 
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uddhared atmanAtmannam nAtmannam avasddayet 
atmaiva hyatmano bandhur atmaiva ripur atmanah 


uddharet—elivate; dtmanad—through the mind; Atmannam—the self; na—not; Atmannam—the self; 
avasddayet—degrade; Atman—the mind; eva—certainly; hi—indeed; dtmanah—of the self; 
bandhuh—friend; Atman—the mind; eva—certainly; ripuh—enemy; dtmanah—of the self. 


Elevate yourself through the power of your mind, and not degrade 
yourself, for the mind can be the friend and also the enemy of the self. 


We are responsible for our own elevation or debasement. Nobody can traverse 
the path of Brahman-realization for us. Saints and Gurus show us the way, but 
we have to travel it ourselves. There is a saying in Hindi: ek peda do pakshi baithe, ek 
guru ek cheld, apani karani guru utare, apanit karani chela [v.01] “There are two birds 
sitting on a tree—one Guru and one disciple. The Guru will descend by his 
own works, and the disciple will also only be able to climb down by his own 


karmas.” 


We have had innumerable lifetimes before this one, and Brahman-realized 
Saints were always present on Earth. At any period of time, if the world is 
devoid of such Saints, then the Atman(s) of that period cannot become 
Brahman-realized. How then can they fulfill the purpose of human life, which 
is Brahman-realization? Thus, Bhagavan ensures that Brahman-realized Saints 
are always present in every era, to guide the sincere seekers and inspire 
humanity. So, in infinite past lifetimes, many times we must have met 
Brahman-realized Saints and yet we did not become Brahman-realized. This 
means that the problem was not lack of proper guidance, but either our 
reticence in accepting it or working according to it. Thus, we must first accept 
responsibility for our present level of spirituality, or lack thereof. Only then 


will we gain the confidence that if we have brought ourselves to our present 


state, we can also elevate ourselves by our efforts. 


When we suffer reversals on the path of spiritual growth, we tend to complain 
that others have caused havoc to us, and they are our enemies. However, our 
biggest enemy is our own mind. It is the saboteur that thwarts our aspirations 
for perfection. Shri Krishna states that, on the one hand, as the greatest 
benefactor of the Atman, the mind has the potential of giving us the most 
benefit; on the other hand, as our greatest adversary, it also has the potential 
for causing the maximum harm. A controlled mind can accomplish many 
beneficial endeavors, whereas an uncontrolled mind can degrade the 


consciousness with most ignoble thoughts. 


In order to be able to use it as a friend, it is important to understand the 


mind’s nature. Our mind operates at four levels: 

1. Mind: When it creates thoughts, we call it mana, or the mind. 

2. Intellect: When it analyses and decides, we call it buddhi, or intellect. 
3. Chitta: When it gets attached to an object or person, we call it chitta. 


4, Ego: When it identifies with the bodily identifications and becomes proud 


of things like wealth, status, beauty, and learning, we call it ahankar, or ego. 


These are not four separate entities. They are simply four levels of functioning 
of the one mind. Hence, we may refer to them all together as the mind, or as 
the mind-intellect, or as the mind-intellect-ego, or as the mind-intellect-chitta- 


ego. They all refer to the same thing. 


The use of the word ego here is different from its connotation in Freudian 
psychology. Sigmund Freud (1856 — 1939), an Austrian neurologist, proposed 
the first theory of psychology regarding how the mind works. According to 
him, the ego is the “real self” that bridges the gap between our untamed desires 


(Id) and the value system that is learnt during childhood (Superego). 


Various scriptures describe the mind in one of these four ways for the purpose 
of explaining the concepts presented there. They are all referring to the same 
internal apparatus within us, which is together called antah karan, or the mind. 


For example: 


- The Pafichadashi refers to all four together as the mind, and states that it is the 


cause of material bondage. 


- In the Bhagavad Gita, Shri Krishna repeatedly talks of the mind and the 
intellect as being two things, and emphasizes the need to surrender both to 


Bhagavan. 


- The Yog Darshan, while analyzing the different elements of nature, talks of three 


entities: mind, intellect, and ego. 


- Shankaracharya, while explaining the apparatus available to the Atman, 


classifies the mind into four—mind, intellect, chitta and ego. 


So when Shri Krishna says that we must use the mind to elevate the self, he 
means we must use the higher mind to elevate the lower mind. In other words, 
we must use the intellect to control the mind. How this can be done has been 


explained in detail in verses 2.41 to 2.44 and again in verse 3.43. 


aaNet AaTHareara fata: | 
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bandhur Atmantmanas tasya yendtmaivatmand jitah 
andtmanas tu shatrutve vartetatmaiva shatru-vat 


bandhuh—friend; Atman—the mind; dtmanah—for the person; tasya—of him; yena—by whom; 
Atman—the mind; eva—certainly; dtmand—for the person; jitah—conquered; andtmanah—of those 
with unconquered mind; tu—but; shatrutve—for an enemy; varteta—remains; Atman—the mind; 
eva—as; Shatru-vat—like an enemy. 


For those who have conquered the mind, it is their friend. For those who 


have failed to do so, the mind works like an enemy. 


We dissipate a large portion of our thought power and energy in combating 
people whom we perceive as enemies and potentially harmful to us. The Vedic 
scriptures say the biggest enemies—lust, anger, greed, envy, illusion, etc.— 
reside in our own mind. These internal enemies are even more pernicious than 
the outer ones. The external Demons may injure us for some time, but the 
Demons sitting within our own mind have the ability to make us live in 
constant wretchedness. We all know people who had everything favorable in 
the world, but lived miserable lives because their own mind tormented them 


incessantly through depression, hatred, tension, anxiety, and stress. 


The Vedic philosophy lays great emphasis on the ramification of thoughts. 
Illness is not only caused by viruses and bacteria, but also by the negativities we 
harbor in the mind. If someone accidentally throws a stone at you, it may hurt 
for a few minutes, but by the next day, you will probably have forgotten about 
it. However, if someone says something unpleasant, it may continue to agitate 
your mind for years. This is the immense power of the thoughts. In the 
Buddhist scripture, the Dhammapada (1.3), the Buddha also expresses this 


truth vividly: 


“T have been insulted! I have been hurt! I have been beaten! I have been 


robbed! Misery does not cease in those who harbor such thoughts. 


I have been insulted! I have been hurt! I have been beaten! I have been robbed! 


Anger ceases in those who do not harbor such thoughts.” 


When we nourish hatred in our mind, our negative thoughts do more damage 
to us than the object of our hatred. It has been very sagaciously stated: 
“Resentment is like drinking poison and hoping that the other person dies.” 
The problem is that most people do not even realize that their own 
uncontrolled mind is causing them so much harm. Hence, Jagadguru Shri 


Kripaluji Maharaj advises: 


mana ko mano shatru usaki sunahu jani kachhu pyare (Saddhan Bhakti Tattva) [v1] 


“Dear spiritual aspirant, look on your uncontrolled mind as your enemy. Do 


not come under its sway.” 


So, through spiritual practice, if we bring the mind under the control of the 
intellect, it has the potential to become our best friend. However, the same 
mind has the potential of becoming our best friend, if we bring it under 
control of the intellect, through spiritual practice. The more powerful an entity 
is, the greater is the danger of its misuse, and also the greater is the scope for its 
utilization. Since the mind is such a powerful machine fitted into our bodies, it 
can work as a two-edged sword. Thus, those who slide to demoniac levels do so 
because of their own mind while those who attain sublime heights also do so 
because of their purified minds. Accordingly, Winston Churchill, the successful 
British Prime Minister during the Second World War, said: “The price of 
greatness is the responsibility over your every thought.” In this verse, Shri 
Krishna enlightens Arjun about the potential harm and benefits our mind can 
bestow upon us. Tn the following three verses, Shri Krishna describes the symptoms of one who 


is yog-arudha (advanced in Yog). 


faces: WRT OTT GTS: 
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jitatmanah prashantasya paramAtman samahitah 
Shitoshna-sukha-duhkheshu tatha mandpamdanayoh 


jita-dtmanah—one who has conquered one’s mind; prashdntasya—of the peaceful; parama-Atman— 
Bhagavan; samahitah—steadfast; shita—in cold; ushna—heat; sukha—happiness; duhkheshu—and 
distress; tatha—also; mana—in honor; apamanayoh—and dishonor. 

The yogis who have conquered the mind rise above the dualities of cold 
and heat, joy and sorrow, honor and dishonor. Such yogis remain peaceful 


and steadfast in their devotion to Bhagavan. 


Shri Krishna explained in verse 2.14 that the contact between the senses and 


the sense objects gives the mind the experience of heat and cold, joy and 
sorrow. As long as the mind has not been subdued, a person chases after the 
sensual perceptions of pleasure and recoils from the perceptions of pain. The 
yogi who conquers the mind is able to see these fleeting perceptions as the 
workings of the bodily senses, distinct from the immortal Atman, and thus, 
remain unmoved by them. Such an advanced yogi rises above the dualities of 


heat and cold, joy and sorrow, etc. 


There are only two realms in which the mind may dwell—one is the realm of 
Maya and the other is the realm of Bhagavan. If the mind rises above the 
sensual dualities of the world, it can easily get absorbed in Bhagavan. Thus, 
Shri Krishna has stated that an advanced yogi’s mind becomes situated in 


samadhi (deep meditation) upon Bhagavan. 


afar gaan Hewat fatadtsa: | 
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jndna-vijidna-triptAtman kiita-stho vijitendriyah 
yukta ityuchyate yogi sama-loshtashma-kanchanah 


jnana—knowledge; vijfidéna—realized knowledge, wisom from within; tripta Atman—one fully 
satisfied; kiita-sthah—undistrubed; vijita-indriyah—one who has conquered the senses; yuktah—one 
who is in constant communion with the Supreme; iti—thus; uchyate—is said; yogi—a yogi; sama— 
looks equally; loshtra—pebbles; ashma—stone; kafichanah—gold. 

The yogi who are satisfied by knowledge and discrimination, and have 
conquered their senses, remain undisturbed in all circumstances. They see 


everything—dirt, stones, and gold—as the same. 


Jnana, or knowledge, is the theoretical understanding obtained by listening to 
the Guru and from the study of the scriptures. Vijiana is the realization of that 
knowledge as an internal awakening and wisdom from within. The intellect of 
the advanced yogi becomes illumined by both jrana and vijiana. Equipped with 


wisdom, the yogi sees all material objects as modifications of the material 


energy. Such a yogi does not differentiate between objects based on their 
attractiveness to the self. The enlightened yogi sees all things in their 
relationship with Bhagavan. Since the material energy belongs to Bhagavan, all 


things are meant for his service. 


The word kutastha refers to one who distances the mind from the fluctuating 
perceptions of senses in contact with the material energy, neither seeking 
pleasurable situations nor avoiding unpleasurable ones. Vijitendriva is one who 
has subjugated the senses. The word yukt means one who is in constant 
communion with the Supreme. Such person begins tasting the divine bliss of 
Bhagavan, and hence becomes a triptdtman, or one fully satisfied by virtue of 


realized knowledge. 


daresay | 
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suhrin-mitraryudasina-madhyastha-dveshya-bandhushu 
sadhushvapi cha papeshu sama-buddhir vishishyate 


su-hrit—toward the well-wishers; mitra—friends; ari—enemies; udasina—neutral persons; madhya- 
stha—mediators; dveshya—the envious; bandhushu—telatives; sadhushu—pious; api—as well as; 
cha—and; pdpeshu—the sinners; sama-buddhih—of impartial intellect; vishishyate—is 
distinguished. 

The yogis look upon all—well-wishers, friends, foes, the pious, and the 
sinners—with an impartial intellect. The yogi who is of equal intellect 
toward friend, companion, and foe, neutral among enemies and relatives, 
and impartial between the righteous and sinful, is considered to be 


distinguished among human. 


It is the nature of the human mind to respond differently to friends and foes. 
But an elevated yogi’s nature is different. Endowed with realized knowledge of 
Bhagavan, the elevated yogi see the whole creation in its unity with Bhagavan. 


Thus, they are able to see all living beings with equality of vision. This parity of 


vision is also of various levels: 


1. “All living beings are divine Atman(s), and hence parts of Bhagavan.” Thus, 
they are viewed as equal. atmavat sarva bhiiteshu yah pashyati sa panditah “A true Pundit 


is one who sees everyone as the Atman, and hence similar to oneself.” 


2. Higher is the vision: “Bhagavan is seated in everyone, and hence all are 


equally respect worthy.” 


3. At the highest level, the yogi develops the vision: “Everyone is the form of 
Bhagavan.” The Vedic scriptures repeatedly state that the whole world is a 
veritable form of Bhagavan: ishavdsyam idam sarvam yat kincha jagatyam jagat 
(Ishopanishad 1) [v2] “The entire universe, with all its living and non-living 
beings is the manifestation of the Supreme Being, who dwells within it.” 
purusha evedam sarvamn (Purush Siktam) [v3] “Bhagavan is everywhere in this world, 
and everything is his energy.” Hence, the highest yogi sees everyone as the 
manifestation of Bhagavan. Endowed with this level of vision, Hanuman says: 
siya rama Mayda saba jaga jani (Ramayana) [v4] “T see the face of Sita Ram in 


everyone.” 


These categories have been further detailed in the commentary to verse 6.31. 
Referring to all three of the above categories, Shri Krishna says that the yogi 
who can maintain an equal vision toward all persons is even more elevated 
than the yogi mentioned in the previous verse. Having described the state of Yog, 
starting with the next verse, Shri Krishna describes the practice by which we can 


achieve that state. 


anit Fosild Gada tate fara: 
Ucahlcht Adhaarean PgaRaS: 11101 


yogi yunjita satatam Atmannam rahasi sthitah 
ekaki yata-chittAtman nirdashir aparigrahah 


yogi—a yogi; yunjita—should remain enganged in meditation; satatam—constantly; Atmannam— 
self; rahasi—in seclusion; sthitah—remaining; ekaki—alone; yata-chitta-Atman—with a controlled 


mind and body; nirashih—tfree from desires; aparigrahah—free from desires for possessions for 
enjoyment. 

Those who seek the state of Yog should reside in seclusion, constantly 
engaged in meditation with a controlled mind and body, getting rid of 


desires and possessions for enjoyment. 


Having stated the characteristics of one who has attained the state of Yog, Shri 
Krishna now talks about the self-preparation required for it. Mastery in any 
field requires daily practice. An Olympic swimming champion is not one who 
goes to the local neighborhood swimming pool once a week on Saturday 
evenings. Only one who practices for several hours every day achieves the 
mastery required to win the Olympics. Practice is essential for spiritual mastery 
as well. Shri Krishna now explains the process of accomplishing spiritual 
mastery by recommending the daily practice of meditation. The first point he 
mentions is the need for a secluded place. All day long, we are usually 
surrounded by a worldly environment; these material activities, people, and 
conversations, all tend to make the mind more worldly. In order to elevate the 
mind toward Bhagavan, we need to dedicate some time on a daily basis for 


secluded sadhana. 


The analogy of milk and water can help elucidate this point. If milk is poured 
into water, it cannot retain its undiluted identity, for water naturally mixes 
with it. However, if the milk is kept separate from water and converted into 
yogurt, and then the yogurt is churned to extract butter, the butter becomes 
immiscible. It can now challenge the water, “I will sit on your head and float; 
you can do nothing to me because I have become butter now.” Our mind is 
like the milk and the world is like water. In contact with the world, the mind 
gets affected by it and becomes worldly. However, an environment of 
seclusion, which offers minimal contact with the objects of the senses, becomes 


conducive for elevating the mind and focusing it upon Bhagavan. Once 


sufficient attachment for Bhagavan has been achieved, one can challenge the 
world, “I will live amidst all the dualities of Maya, but remain untouched by 


them.” 


This instruction for seclusion has been repeated by Shri Krishna in verse 18.52: 
vivikt sevt laghvashi “Live in a secluded place; control your diet.” There is a 
beautiful way of practically applying this instruction without disturbing our 
professional and social works. In our daily schedule, we can allocate some time 
for sadhana, or spiritual practice, where we isolate ourselves in a room that is 
free from worldly disturbances. Shutting ourselves out from the world, we 
should do sadhana to purify the mind and solidify its focus upon Bhagavan. If 
we practice in this manner for one to two hours every day, we will reap its 
benefits all through the day even while engaged in worldly activities. In this 
manner we will be able to retain the elevated state of consciousness that was 


gathered during the daily sadhana in isolation from the world. 


weal est uly Fea: 
Telhaad acta ents MAA Var tt 


Shuchau deshe pratishthapya sthiram Gsanam Gtmanah 
ndtyuchchhritam nati-nicham chailajina-kushottaram 


Shuchau—in a clean; deshe—place; pratishthapya—having established; sthiram—steadfast; Gsanam 
—seat; Gtmanah—his own; na—not; ati—too; uchchhritam—high; na—not; ati—too; nicham—low; 
chaila—cloth; ajina—a deerskin; kusha—kush grass; uttaram—one over ther other. 


To practice Yog, one should make an dsan (seat) in a sanctified place, by 


placing Akush grass, deer skin, and a cloth, one over the other. The dsan 


should be neither too high nor too low. 


Shri Krishna explains in this verse the external practice for sadhana. Shuchau deshe 
means a pure or sanctified place. In the initial stages, the external environment 
does impact the mind. In later stages of sadhana, one is able to achieve internal 


purity even in dirty and unclean places. But for neophytes, clean surroundings 


help in keeping the mind clean as well. A mat of kush grass provides 
temperature insulation from the ground, akin to the yoga mats of today. The 
deer skin atop it deters poisonous pests like snakes and scorpions from 
approaching while one is absorbed in meditation. If the asan is too high, there 
is the risk of falling off; if the asan is too low, there is danger of disturbance 
from insects on the ground. Some instructions regarding external seating given 
in this verse may be somewhat anachronous to modern times, in which case 
the spirit of the instruction is to be absorbed in the thought of Bhagavan, 


while the instructions for the internal practice remain the same. 


daa WA: Heal Adhadisataea: | 
SUAVAT FSTATEIATAT AAT SA 111201 
a HMR ataaci a: | 
ame Atay ta fesiyatactha 11131 


tatraikagram manah kritva yata-chittendriya-kriyah 
upavishyasane yunjydd yogam atma-vishuddhaye 


samam kaya-shiro-grivam dharayann achalam sthirah 
samprekshya nasikagram svam dishash chanavalokayan 


tatra—there; eka-agram—one-pointed; manah—mind;_ kritva—having made; _ yata-chitta— 
controlling the mind; indriya—senses; kriyah—activities; upavishya—being seated; dsane—on the 
seat; yunjyat yogam—should strive to practice yog; atma vishuddhaye—for purification of the mind; 
samam—straight; kaya—body; shirah—head; grivam—neck; dharayan—holding; achalam— 
unmoving; sthirah—still; samprekshya—gazing; ndsika-agram—at the tip of the nose; svam—own; 
dishah—directions; cha—and; anavalokayan—not looking 

Seated firmly on it, the yogi should strive to purify the mind by focusing it 
in meditation with one pointed concentration, controlling all thoughts 
and activities. He must hold the body, neck, and head firmly in a straight 


line, and gaze at the tip of the nose, without allowing the eyes to wander. 


Having described the seating for meditation, Shri Krishna next describes the 


posture of the body that is best for concentrating the mind. In sadhana, there is 


a tendency to become lazy and doze off to sleep. This happens because the 
material mind does not initially get as much bliss in contemplation on 
Bhagavan as it does while relishing sense objects. This creates the possibility for 
the mind to become languid when focused on Bhagavan. Hence, you do not 
find people dozing off half-way through their meal, but you do see people 
falling asleep during meditation and the chanting of Bhagavan’s names. To 
avoid this, Shri Krishna gives the instruction to sit erect. The Brahma Sitra also 


states three aphorisms regarding the posture for meditation: 

asinah sambhavat (4.1.7) [v5] “To do sadhana, seat yourself properly.” 

achalatvam chapekshya (4.1.9) [v6] “Ensure that you sit erect and still.” 

dhyanachcha (4.1.8) [v7] “Seated in this manner, focus the mind in meditation.” 


There are a number of meditative asans described in the Hath Yoga Pradeepika, 
such as padmasan, ardha padmasan, dhyanveer asan, siddhasan, and sukhasan. We may 
adopt any dsan in which we can comfortably sit, without moving, during the 


period of the meditation. Maharshi Patafijali states: 
sthira sukhamdasanam (Patanjali Yog Sutra 2.46) [vs] 


“To practice meditation, sit motionless in any posture that you are comfortable 
in.” Some people are unable to sit on the floor due to knee problems, etc. They 
should not feel discouraged, for they can even practice meditation while sitting 


on a chair, provided they fulfill the condition of sitting motionless and erect. 


In this verse, Shri Krishna states that the eyes should be made to focus on the 
tip of the nose, and prevented from wandering. As a variation, the eyes can also 
be kept closed. Both these techniques will be helpful in blocking out worldly 


distractions. 


The external seat and posture do need to be appropriate, but meditation is 


truly a journey within us. Through meditation, we can reach deep within and 


cleanse the mind of endless lifetimes of dross. By learning to hold the mind in 
concentration, we can work upon it to harness its latent potential. The practice 
of meditation helps organize our personality, awaken our inner consciousness, 
and expand our self-awareness. The spiritual benefits of meditation are 


described later, in the purport on verse 6.15. Some of the side benefits are: 


- It reins the unbridled mind, and harnesses the thought energy to attain 


difficult goals. 
- It helps maintain mental balance in the midst of adverse circumstances. 


- It aids in the development of a strong resolve that is necessary for success in 


life. 


- It enables one to eliminate bad sanskars and habits, and cultivate good qualities. 


The best kind of meditation is one where the mind is focused upon Bhagavan. This 


is clarified in the next two verses. 


Wren fanasitderattad fia: | 
TA: Gay Oa Fad ATTA WOE: 111401 


prashantAtman vigata-bhir brahmachdari-vrate sthitah 
manah sanyamya mach-chitto yukta asita mat-parah 


prashanta—serene; Atman—mind; vigata-bhih—fearless; brahmachdari-vrate—in the vow of 
celibacy; sthitah—situated; manah—tmind; sanvamya—having controlled; mat-chittah—meditate on 
me (Shri Krishna); yuktah—engaged; astta—should sit; mat-parah—having me as the supreme goal. 


Thus, with a serene, fearless, and unwavering mind, and staunch in the 
vow of celibacy, the vigilant yogi should meditate on me, having me alone 


as the supreme goal. 


Shri Krishna emphasizes the practice of celibacy for success in meditation. The 
sexual desire facilitates the process of procreation in the animal kingdom, and 
animals indulge in it primarily for that purpose. In most species, there is a 


particular mating season; animals do not indulge in sexual activity wantonly. 


Since humans have greater intellects and the freedom to indulge at will, the 
activity of procreation is converted into a means of licentious enjoyment. 
However, the Vedic scriptures lay great emphasis on practicing celibacy. 
Maharshi Patanjali States: brahmacharyapratishthayam virya labhah (Yog Sutras 2.38) 


[v9] “The practice of celibacy leads to great enhancement of energy.” 


Ayurveda, the Indian science of medicine extolls brahmacharya (the practice of 
celibacy) for its exceptional health benefits. One of the students of 
Dhanvantari approached his teacher after finishing his full course of Ayurveda 
(the ancient Indian science of medicine), and asked: “O Sage, now kindly let 
me know the secret of health.” Dhanvantari replied: “This seminal energy is 
verily the atman. The secret of health lies in preservation of this vital force. He 
who wastes this vital and precious energy cannot have physical, mental, moral, 
and spiritual development.” According to Ayurveda, forty drops of blood go 
into making one drop of semen. Those who waste their semen develop 
unsteady and agitated pran. They lose their physical and mental energy, and 
weaken their memory, mind, and intellect. The practice of celibacy leads to a 
boost of bodily energy, clarity of intellect, gigantic will power, retentive 
memory, and a keen spiritual intellect. It creates a sparkle in the eyes and a 


luster on the cheeks. 


The definition of celibacy is not restricted to mere abstinence from physical 
indulgence. The Agni Puran states that the eightfold activities related to sex must 
be controlled: 1) Thinking about it. 2) Talking about it. 3) Joking about it. 4) 
Envisioning it. 5) Desiring it. 6) Wooing to get someone interested in it. 7) 
Enticing someone interested in it. 8) Engaging in it. For one to be considered 
celibate, all these must be shunned. Thus, celibacy not only requires abstinence 
from sexual intercourse, but also refrainment from masturbation, homosexual 


acts, and all other sexual practices. 


Further, Shri Krishna states here that the object of meditation should be 


Bhagavan alone. This point is again reiterated in the next verse. 


qotad Gera anit fFaaasa: | 
_~) 
Wied arora UATE Ta 1151 
yunjann evam sadAtmannam yogi niyata-manasah 
Shantim nirvana-paramam mat-sanstham adhigachchhati 


yunjan—keeping the mind absorbed in Bhagavan; evam—thus; sadd—constantly; Atmannam—the 
mind; yogi—a yogi; niyata-manasah—one with a disciplined mind; shantim—peace; nirvana— 
liberation from the material bondage; paramam—supreme; mat-sanstham—abides in me; 
adhigachchhati—attains. 


Thus, constantly keeping the mind absorbed in me, the yogi of disciplined 


mind attains nirvan, and abides in me in supreme peace. 


Varieties of techniques for meditation exist in the world. There are Zen 
techniques, Buddhist techniques, Tantric techniques, Taoist techniques, Vedic 
techniques, and so on. Each of these has many sub-branches. Amongst the 
followers of Hinduism itself, there are innumerable techniques being practiced. 
Which of these should we adopt for our personal practice? Shri Krishna makes 
this riddle easy to solve. He states that the object of meditation should be 


Bhagavan himself and Bhagavan alone. 


The aim of meditation is not merely to enhance concentration and focus, but 
also to purify the mind. Meditating on the breath, chakras, void, flame, etc. is 
helpful in developing focus. However, the purification of the mind is only 
possible when we fix it upon an all-pure object, which is Bhagavan himself. 
Hence, verse 14.26 states that Bhagavan is beyond the three modes of material 
nature, and when one fixes the mind upon him, it too rises above the three 
modes. Thus, meditating upon the pranas may be called transcendental by its 


practitioners, but true transcendental meditation is upon Bhagavan alone. 


Now what is the way of fixing the mind upon Bhagavan? We can make all of 


Bhagavan’s divine attributes—names, forms, virtues, pastimes, abodes, 
associates—the objects of meditation. They are all non-different from 
Bhagavan and replete with all his energies. Hence, devotees may meditate 
upon any of these and get the true benefit of meditating upon Bhagavan. In 
the various bhakti traditions in India, the name of Bhagavan is made the basis of 


contemplation. Thus, the Ramayana states: 
brahma ram ten namu bara, bara dayaka bara dani [v10] 


“Bhagavan’s name is bigger than Bhagavan himself, in terms of its utility to the 
Atman(s).” Taking the name is a very convenient way of remembering 
Bhagavan, since it can be taken anywhere and everywhere—while walking, 


talking, sitting, eating, etc. 


However, for most sadhaks the name by itself is not sufficiently attractive for 
enchanting the mind. Due to sanskars of endless lifetimes, the mind is naturally 
drawn to forms. Using the form of Bhagavan as the basis, meditation becomes 


natural and easy. This is called rip dhyan meditation. 


Once the mind is focused upon the form of Bhagavan, we can then further 
enhance it by contemplating upon the virtues of Bhagavan—his compassion, 
his beauty, his knowledge, his love, his benevolence, his grace, and so on. One 
can then advance in meditation by serving Bhagavan in the mind. We can 
visualize ourselves offering foodstuffs to him, worshipping him, singing to 
him, massaging him, fanning him, bathing him, cooking for him, etc. This is 
called manasi seva (serving Bhagavan in the mind). In this way, we can meditate 
upon the names, forms, virtues, pastimes, etc. of Bhagavan. All these become 
powerful means of fulfilling Shri Krishna’s instruction to Arjun, in this verse, 


to keep the mind absorbed in him. 


At the end of the verse, Shri Krishna gives the ultimate benefits of meditation, 


which are liberation from Maya and the everlasting beatitude of Brahman- 


realization. 


AAPA ASH A Ach: | 
a alld Tareas STAT Ta ATS 1116 11 


ndtyashnatastu yogo sti na chaikantam anashnatah 
na chati-svapna-shilasya jagrato naiva charjuna 


na—not; ati—too much; ashnatah—of one who eats; tu—however; yvogah—Yog; asti—there is; na 
—not; cha—and; ekantam—at all; anashnatah—abstaining from eating; na—not; cha—and; ati— 
too much; svapna-shilasya—of one who sleeps; j4gratah—of one who does not sleep enough; na— 
not; eva—certainly; cha—and; arjuna—Arjun. 


O Arjun, those who eat too much or eat too little, sleep too much or too 


little, cannot attain success in Yog. 


After describing the object of meditation and the end-goal achieved by it, Shri 
Krishna gives some regulations to follow. He states that those who break the 
rules of bodily maintenance cannot be successful in Yog. Often beginners on 
the path, with their incomplete wisdom state: “You are the Atman and not this 


body. So simply engage in spiritual activity, forgetting about the maintenance 


of the body.” 


However, such a philosophy cannot get one too far. It is true that we are not 
the body, yet the body is our carrier as long as we live, and we are obliged to 
take care of it. The Ayurvedic text, Charak Samhita states: sharira madhyarh khalu 
dharma sadhanam [v11] “The body is the vehicle for engaging in religious 
activity.” If the body becomes unwell, then spiritual pursuits get impeded too. 
The Ramayana States: tanu binu bhajana veda nahin varana [v12] “The Vedas do not 
recommend that we ignore the body, while engaging in spirituality.” In fact, 
they instruct us to take good care of our body with the help of material 


science. The Ishopanishad states: 


andham tamah pravishanti ye ’vidyam upasate 
tato bhiya iva te tamo ya u vidyayam ratah (9) [v13] 


“Those who cultivate only material science go to Naraka. But those who 
cultivate only spiritual science go to an even darker Naraka.” Material science 
is necessary for the maintenance of our body, while spiritual science is 
necessary for the manifestation of the internal divinity within us. We must 
balance both in our lives to reach the goal of life. Hence, yogasans, pranayam, and 
the science of proper diet are an essential part of Vedic knowledge. Each of the 
four Vedas has its associate Veda for material knowledge. The associate Veda of 
Atharva Veda is Ayurveda, which is the hoary science of medicine and good 
health. This Demonstrates that the Vedas lay emphasis on the maintenance of 
physical health. Accordingly, Shri Krishna says that overeating or not eating at 
all, extreme activity or complete inactivity, etc. are all impediments to Yog. 
Spiritual practitioners should take good care of their body, by eating fresh 
nutritious food, doing daily exercise, and getting the right amount of sleep 


every night. 


Fatlentagal Tatas HU | 
Tava a aM Vat Stat 111711 


yuktahara-viharasya yukta-cheshtasya karmasu 
yukta-svapnavabodhasya yogo bhavati duhkha-ha 


yukta—moderate; ahara—eating; vihdrasya—tecreation; yukta cheshtasya karmasu —balanced in 
work; yukta—regulated; svapna-avabodhasya—sleep and wakefulness; yogah—Yog; bhavati— 
becomes; duhkha-ha—the slayer of sorrows. 


But those who are temperate in eating and recreation, balanced in work, 


and regulated in sleep, can mitigate all sorrows by practicing Yog. 


Yog is the union of the Atman with Bhagavan. The opposite of Yog is bhog, 
which means engagement in sensual pleasures. Indulgence in bhog violates the 
natural laws of the body, and results in rog (disease). As stated in the previous 
verse, if the body becomes diseased, it impedes the practice of Yog. Thus in this 


verse, Shri Krishna states that by being temperate in bodily activities and 


practicing Yog, we can become free from the sorrows of the body and mind. 


The same instruction was repeated two-and-a-half millennium after Shri 
Krishna by Gautam Buddha, when he recommended the golden middle path 
between severe asceticism and sensual indulgence. There is a beautiful story 
regarding this. It is said that before gaining enlightenment, Gautam Buddha 
once gave up eating and drinking, and sat in meditation. However, after a few 
days of practicing in this manner, the lack of nourishment made him weak and 
dizzy, and he found it impossible to steady his mind in meditation. At that 
time, some village women happened to be passing by. They were carrying water 
pots on their heads that they had filled from the river nearby, and were singing 
a song. The words of the song were: “Tighten the strings of the sanpura (a 
stringed Indian musical instrument, resembling a guitar). But do not tighten 
them so much that the strings break.” Their words entered the ears of Gautam 
Buddha, and he exclaimed, “These illiterate village women are singing such 
words of wisdom. They contain a message for us humans. We too should 
tighten our bodies (practice austerities), but not to the extent that the body is 


destroyed.” 
Benjamin Franklin (1706 — 1790), a founding father of the United States, is 


highly regarded as a self-made man. In an effort to grow his character, starting 
at the age of 20, he maintained a diary in which he tracked his performance 
related to the 13 activities he wanted to grow in. The first activity was 


“Temperance: Eat not to dullness; drink not to elevation.” 


del fatrad Fannie alata | 
fe: Gana Gad SA Ael 111811 


yada viniyatam chittam Gtmanyevavatishthate 
nihsprihah sarva-kamebhyo yukta ityuchyate tada 


yada—when; viniyatam—fully controlled; chittam—the mind; atmani—of the self; eva—certainly; 
avatishthate—stays; nisprihah—free from cravings: sarva—all; kamebhyah—for yearning of the 
senses; yuktah—situated in perfect Yog; iti—thus; uchyate—is said; tada—then. 


With thorough discipline, they learn to withdraw the mind from selfish 
cravings and rivet it on the unsurpassable good of the self. Such persons 


are said to be in Yog, and are free from all yearning of the senses. 


When does a person complete the practice of Yog? The answer is when the 
controlled chitta (mind) becomes fixed and focused exclusively on Bhagavan. It 
is then simultaneously and automatically weaned away from all cravings of the 
senses and desires for worldly enjoyment. At that time one can be considered 
as yukt, or having perfect Yog. At the end of this very chapter, he also states: “Of 
all yogis, those whose minds are always absorbed in me, and who engage in 
devotion to me with great faith, I consider them to be the highest of all.” 
(Verse 6.47) 


aa cot ardtal Asad ATTA TAT | 
AAT Adal Postal ARTA: 1119 U1 


yatha dipo nivdta-stho nengate sopama smrita 
yogino yata-chittasya yunjato yogam Gtmanah 


yatha—as; dipah—a lamp; nivata-sthah—in a windless place; na—does not; ingate—flickers; sa— 
this; upama—analogy; smrita—is considered; yoginah—of a yogi; yata-chittasya—whose mind is 
disciplined; yurijatah—steadily practicing; yogam—in meditation; dtmanah—on the Supreme. 


Just as a lamp in a windless place does not flicker, so the disciplined mind 


of a yogi remains steady in meditation on the self. 


In this verse, Shri Krishna gives the simile of the flame of a lamp. In the wind, 
the flame flickers naturally and is impossible to control. However, in a windless 
place, the flame becomes as steady as a picture. Similarly, the mind is fickle by 
nature and very difficult to control. But when the mind of a yogi is in 
enthralled union with Bhagavan, it becomes sheltered against the winds of 
desire. Such a yogi holds the mind steadily under control by the power of 


devotion. 


aad fad feeg ATT | 
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yatroparamate chittam niruddham yoga-sevaya 
yatra chaivatmanAtmannam pashyann atmani tushyati 


yatra—when; uparamate—rejoice inner joy; chittam—the mind; niruddham—trestrained; yoga- 
sevaya—by the practice of yog; yatra—when; cha—and; eva—certainly; atmanad—through the 
purified mind; Atmannam—the Atman; pashyan—behold; dtmani—in the self; tushyati—is satisfied. 


When the mind, restrained from material activities, becomes still by the 
practice of Yog, then the yogi is able to behold the Atman through the 


purified mind, and he rejoices in the inner joy. 


Having presented the process of meditation and the state of its perfection, Shri 
Krishna now reveals the results of such endeavors. When the mind is purified, 
one is able to perceive the self as distinct from the body, mind, and intellect. 
For example, if there is muddy water in a glass, we cannot see through it. 
However, if we put alum in the water, the mud settles down and the water 
becomes clear. Similarly, when the mind is unclean, it obscures perception of 
the Atman and any acquired scriptural knowledge of the Atman is only at the 
theoretical level. But when the mind becomes pure, the Atman is directly 


perceived through realization. 


Gant Aneatguresadit say 
afd aa a dard Reaagacta trad: 1200 


sukham Gtyantikam yat tad buddhi-grahyam atindriyam 
vetti yatra na chaivayam sthitash chalati tattvatah 


sukham—happiness; atyantikam—limitless; yat—which; tat—that; buddhi—by intellect; grahyam— 
grasp; atindrivam—transcending the senses; vetti—knows; yatra—wherein; na—never; cha—and; 
eva—certainly; ayam—he; sthitah—situated; chalati—deviates; tattvatah—from the Eternal Truth. 


In that joyous state of Yog, called samadhi, one experiences supreme 


boundless divine bliss, and thus situated, one never deviates from the 
Eternal Truth. 


The yearning for bliss is intrinsic to the nature of the Atman. It stems from the 
fact that we are tiny parts of Bhagavan, who is an ocean of bliss. A number of 
quotations from the Vedic scriptures establishing this were mentioned in verse 
5.21. Here are some more quotations expressing the nature of Bhagavan as 


having an infinite ocean of bliss: 


raso vai sah rasam hyevadyam labdhva nandi bhavati 
(Taittirtva Upanishad 2.7) [v14] 


“Bhagavan is bliss himself; the individual Atman becomes blissful on attaining 
him.” 

anandamayo ‘bhyasat (Brahma Sutra 1.1.12) [v15] 
“Bhagavan is the veritable form of bliss.” 


satya jndnanantdnanda matraika rasa miirtayah 
(Bhagavatam 10.13.54) [v16] 


“The divine form of Bhagavan is made of eternity, knowledge, and bliss.” 


ananda sindhu madhya tava vasa, binu jane kata marasi pivasa 
(Ramayana) [v17] 


“Bhagavan, who is the ocean of bliss, is seated within you. Without knowing 


him, how can your thirst for happiness be satiated?” 


We have been seeking perfect bliss for eons, and everything we do is in search 
of that bliss. However, from the objects of gratification, the mind and senses 
perceive only a shadowy reflection of true bliss. This sensual gratification fails 
to satisfy the longing of the Atman within, which yearns for the infinite bliss of 


Bhagavan. 


When the mind is in union with Bhagavan, the Atman experiences the 
ineffable and sublime bliss beyond the scope of the senses. This state is called 
samadhi in the Vedic scriptures. The Sage Patanjali states: samadhisiddhirishvara 


pranidhanat (Patafijali Yog Darshan 2.45) [v18] “For success in samadhi, surrender to 


the Supreme Bhagavan.” In the state of samadhi, experiencing complete 
satisfaction and contentment, the Atman has nothing left to desire, and thus 
becomes firmly situated in the Absolute Truth, without deviating from it for 


even a moment. 


4 eal AON esd Wald alec Aa: 
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yam labdhva chaparam labham manyate nddhikam tatah 
yasmin sthito na duhkhena gurundapi vichdlyate 


yam—which; labdhva—having gained; cha—and; aparam—any other; labham—gain; manyate— 
considers; na—not; adhikam—greater; tatah—than that; yasmin—in which; sthitah—being situated; 
na—never; duhkhena—by sorrow; guruna—(by) the greatest; api—even; vichdlyate—is shaken. 

Having gained that state, one does not consider any attainment to be 
greater. Being thus established, one is not shaken even in the midst of the 


greatest calamity. 


In the material realm, no extent of attainment satiates a person totally. A poor 
person strives hard to become rich, and feels satisfied if he or she is able to 
become a millionaire. But when that same millionaire looks at a billionaire, 
discontentment sets in again. The billionaire is also discontented by looking at 
an even richer person. No matter what happiness we get, when we perceive a 
higher state of happiness, the feeling of unfulfillment lingers. But happiness 
achieved from the state of Yog is the infinite bliss of Bhagavan. Since there is 
nothing higher than that, on experiencing that infinite bliss, the Atman 


naturally perceives that it has reached its goal. 


Bhagavan’s divine bliss is also eternal, and it can never be snatched away from 
the yogi who has attained it once. Such a Brahman-realized Atman, though 
residing in the material body, remains in the state of divine consciousness. 
Sometimes, externally, it seems that the Saint is facing tribulations in the form 


of illness, antagonistic people, and oppressive environment, but internally the 


Saint retains divine consciousness and continues to relish the bliss of 
Bhagavan. Thus, even the biggest difficulty cannot shake such a Saint. 
Established in union with Bhagavan, the Saint rises above bodily consciousness 
and is thus not affected by bodily harm. Accordingly, we hear from the Puranas 
how Prahlad was put in a pit of snakes, tortured with weapons, placed in the 
fire, thrown off a cliff, etc. but none of these difficulties could break Prahlad’s 


devotional union with Bhagavan. 


d fade ¢adaniaant anratsaay 
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tam vidyad duhkha-sanyoga-viyogam yogasanjnitam 
sa nishchayena yoktavyo yogo ’nirvinna-chetasa 


tam—that; vidyat—you shout know; duhkha-sanyoga-viyogam—state of severance from union with 
misery; yoga-samjnitam—is known as yog; sah—that; nishchayena—tesolutely; yoktavyah—should 
be practiced; yogah—yog; anirvinna-chetasa—with an undeviating mind. 


That state of severance from union with misery is known as Yog. This Yog 


should be resolutely practiced with determination free from pessimism. 


The material world is the realm of Maya, and it has been termed by Shri 
Krishna in verse 8.15 as duhkhdlayam ashashvatam, or temporary and full of misery. 
Thus, the material energy Maya is compared to darkness. It has put us in the 
darkness of ignorance and is making us suffer in the world. However, the 
darkness of Maya naturally gets dispelled when we bring the light of Bhagavan 


into our heart. Chaitanya Mahaprabhu states this very beautifully: 


krishna siirya-sama, maya haya andhakara 
yahan krishna, tahan nahi mayara adhikara 
(Chaitanya Charitamrit, Madhya Leela, 22.31) [v19] 
“Bhagavan is like the light and Maya is like darkness. Just as darkness does not 
have the power to engulf light, similarly Maya can never overcome Bhagavan.” 
Now, the nature of Bhagavan is divine bliss while the consequence of Maya is 


misery. Thus, one who attains the divine bliss of Bhagavan can never be 


overcome by the misery of Maya again. 


Thus, the state of Yog implies both 1) attainment of bliss, and 2) freedom from 
misery. Shri Krishna emphasizes both successively. In the previous verse, the 
attainment of bliss was highlighted as the result of Yog; in this verse, freedom 


from misery is being emphasized. 


In the second line of this verse Shri Krishna states that the stage of perfection 
has to be reached through determined practice. He then goes on to explain how 


we must practice meditation. 


Use a Aaa UAT: | 
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sankalpa-prabhavan kamans tyaktva sarvan asheshatah 
manasaivendriya-gramam viniyamya samantatah 


Shanaih shanair uparamed buddhya dhriti-grihitaya 
atma-sanstham manah kritva na kinchid api chintayet 


sankalpa—a resolve; prabhavan—born of; kaman—desires; tyvaktva—having abandoned; sarvan— 
all; asheshatah—completely; manasa—through the mind; eva—certainly; indriya-gramam—the 
group of senses; vinivamya—trestraining; samantatah—from all sides; shanaih—gradually; shanaih 
—gradually; uparamet—attain peace; buddhya—by intellect; dhriti-grihitaya—achieved through 
determination of resolve that is in accordance with scriptures; atma-sanstham—fixed in Bhagavan; 
manah—mind; kritva—having made; na—not; kinchit—anything; api—even; chintayet—should 
think of. 

Completely renouncing all desires arising from thoughts of the world, one 
should restrain the senses from all sides with the mind. Slowly and 
steadily, with conviction in the intellect, the mind will become fixed in 


Bhagavan alone, and will think of nothing else. 


Meditation requires the dual process of removing the mind from the world and 


fixing it on Bhagavan. Here, Shri Krishna begins by describing the first part of 


the process—taking the mind away from the world. 


Thoughts of worldly things, people, events, etc. come to the mind when it is 
attached to the world. Initially, the thoughts are in the form of sphurna (flashes 
of feelings and ideas). When we insist on the implementation of sphurna, it 
becomes sankalp. Thus, thoughts lead to sankalp (pursuit of these objects) and 
vikalp (revulsion from them), depending upon whether the attachment is 
positive or negative. The seed of pursuit and revulsion grows into the plant of 
desire, “This should happen. This should not happen.” Both sankalp and vikalp 
immediately create impressions on the mind, like the film of a camera exposed 
to the light. Thus, they directly impede meditation upon Bhagavan. They also 
have a natural tendency to flare up, and a desire that is a seed today can 
become an inferno tomorrow. Thus, one who desires success in meditation 


should renounce the affinity for material objects. 


Having described the first part of the process of meditation—removing the 
mind from the world—Shri Krishna then talks of the second part. The mind 
should be made to reside upon Bhagavan. He says this will not happen 


automatically, but with determined effort, success will come slowly. 


Determination of resolve that is in accordance with the scriptures is called 
dhriti. This determination comes with conviction of the intellect. Many people 
acquire academic knowledge of the scriptures about the nature of the self and 
the futility of worldly pursuits. But their daily life is at variance with their 
knowledge, and they are seen to indulge in sin, sex, and intoxication. This 
happens because their intellect is not convinced about that knowledge. The 
power of discrimination comes with the conviction of the intellect about the 
impermanence of the world and the eternality of one’s relationship with 
Bhagavan. Thus utilizing the intellect, one must gradually cease sensual 


indulgence. This is called pratyahar, or control of the mind and senses from 


running toward the objects of the senses. Success in pratyahar will not come 
immediately. It will be achieved through gradual and repeated exercise. Shri 


Krishna explains next what that exercise involves. 


ad Adi yA WAVASaATHA 
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yato yato nishcharati manash chanchalam asthiram 
tatas tato niyamyaitad atmanyeva vasham nayet 


yatah yatah—whenever and wherever; nishchalati—wanders; manah—the mind; charichalam— 
restless; asthiram—unsteady; tatah tatah—from there; niyamya—having restrained; etat—this; 
atmani—on Bhagavan; eva—certainly; vasham—control; nayet—should bring. 


Whenever and wherever the restless and unsteady mind wanders, one 


should bring it back and continually focus it on Bhagavan. 


Success in meditation is not achieved in a day; the path to perfection is long 
and arduous. When we sit for meditation with the resolve to focus our mind 
upon Bhagavan, we will find that ever so often it wanders off in worldly sankalp 
and vikalp. It is thus important to understand the three steps involved in the 


process of meditation: 


1. With the intellect’s power of discrimination we decide that the world is not 
our goal. Hence, we forcefully remove the mind from the world. This requires 


effort. 


2. Again, with the power of discrimination we understand that Bhagavan alone 
is ours, and Brahman-realization is our goal. Hence, we bring the mind to 


focus upon Bhagavan. This also requires effort. 


3. The mind comes away from Bhagavan, and wanders back into the world. 


This does not require effort, it happens automatically. 


When the third step happens by itself, sadnaks often become disappointed, “I 


tried so hard to focus upon Bhagavan, but the mind went back into the 


world.” Shri Krishna asks us not to feel disappointed. He says the mind is 
fickle and we should be prepared that it will wander off in the direction of its 
infatuation, despite our best efforts to control it. However, when it does 
wander off, we should once again repeat steps 1 and 2—take the mind away 
from the world and bring it back to Bhagavan. Once again, we will experience 
that step 3 takes place by itself. We should not lose heart, and again repeat 
steps 1 and 2. 


We will have to do this repeatedly. Then slowly, the mind’s attachment toward 
Bhagavan will start increasing. And simultaneously, its detachment from the 
world will also increase. As this happens, it will become easier and easier to 
meditate. But in the beginning, we must be prepared for the battle involved in 
disciplining the mind. 
WI €H at Gaara | 
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prashanta-manasam hyenam yoginam sukham uttamam 
upaiti Shanta-rajasam brahma-bhitam akalmasham 


prashanta—peaceful; manasam—mind; hi—certainly; enam—this; yoginam—yogi,; sukham 
uttamam—the highest bliss; upaiti—attains; shanta-rajasam—whose passions are subdued; brahma- 
bhiutam—endowed with Brahman-realization; akalmasham—without sin. 


Great transcendental happiness comes to the yogi whose mind is calm, 
whose passions are subdued, who is without sin, and who sees everything 


in connection with Bhagavan. 


As a yogi perfects the practice of withdrawing the mind from sense objects and 
securing it upon Bhagavan, the passions get subdued and the mind becomes 
utterly serene. Earlier, effort was required to focus it upon Bhagavan, but now 
it naturally runs to him. At this stage, the elevated meditator sees everything in 


its connection with Bhagavan. Sage Narad states: 


tat prapya tad evavalokayati tad eva shrinoti 


tad eva bhashayati tad eva chintayati 
(Narad Bhakti Darshan, Sutra 55) [v20] 


“The consciousness of the devotee whose mind is united in love with Bhagavan 
is always absorbed in him. Such a devotee always sees him, hears him, speaks of 
him, and thinks of him.” When the mind gets absorbed in Bhagavan in this 
manner, the Atman begins to experience a glimpse of the infinite bliss of 


Bhagavan who is seated within. 


Sadhaks often ask how they can know that they are progressing. The answer is 
embedded in this verse. When we find our inner transcendental bliss 
increasing, we can consider it as a symptom that our mind is coming under 
control and the consciousness is getting spiritually elevated. Here, Shri Krishna 
says that when we ate shanta-rajasam (free from passion) and akalmasham (sinless), 
then we will become brahma-bhiitam (endowed with Brahman-realization). At 


that stage, we will experience sukham uttamam (the highest bliss). 
Aosta Galas anit farttacaa: | 
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yunjann evam sadAtmannam yogi vigata-kalmashah 
sukhena brahma-sansparsham atyantam sukham ashnute 


yunjan—uniting (the self with Bhagavan); evam—thus; sada—always; Atmannam—the self; yogi—a 
yogi; vigata—freed from; kalmashah—sins; sukhena—easily; brahma-sansparsham—constantly in 
touch with the Supreme; atyantam—the highest; swkham—bliss; ashnute—attains. 


The self-controlled yogi, thus uniting the self with Bhagavan, becomes free 
from material contamination, and being in constant touch with the 


Supreme, achieves the highest state of perfect happiness. 


Happiness can be classified into four categories: 


sattvikam sukhamatmottham vishayottham tu rdjasam 
tamasam moha dainyottham nirgunam madapashrayam 
(Bhagavatam 11.25.29) [v21] 


1. Tamasic happiness. This is the pleasure derived from narcotics, alcohol, 


cigarettes, meat products, violence, sleep, etc. 


2. Rajasic happiness. This is the pleasure from the gratification of the five senses 


and the mind. 


3. Sattvic happiness. This is the pleasure experienced through practicing virtues, 
such as compassion, service to others, cultivation of knowledge, stilling of the 
mind, etc. It includes the bliss of self-realization experienced by the janis when 


they stabilize the mind upon the Atman. 


4. Nirguna happiness. This is the divine bliss of Bhagavan, which is infinite in 
extent. Shri Krishna explains that the yogi who becomes free from material 
contamination and becomes united with Bhagavan attains this highest state of 
perfect happiness. He has called this unlimited bliss in verse 5.21 and supreme 


bliss in verse 6.21. 


PAYA GaAs ATT 
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sarva-bhiita-stham Atmannam sarva-bhitani chatmani 
ikshate yoga-yuktAtman sarvatra sama-darshanah 


sarva-bhiita-stham—situated in all living beings; Atmannam—Supreme Atman; sarva—all; bhatdani 
—living beings; cha—and; dtmani—in Bhagavan; ikshate—sees; yoga-yukta-Atman—one united in 
consciousness with Bhagavan; sarvatra—everywhere; sama-darshanah—equal vision. 


The true yogis, uniting their consciousness with Bhagavan, see with equal 


eye, all living beings in Bhagavan and Bhagavan in all living beings. 


During the festival of Diwali in India, shops sell sugar candy molded in various 
forms, as cars, airplanes, men, women, animals, balls, caps, etc. Children fight 
with their parents that they want a car, elephant, and so on. The parents smile 
at their innocuousness, thinking that they are all made from the same sugar 


ingredient, and are all equally sweet. 


Similarly, the ingredient of everything that exists is Bhagavan himself, in the 


form of his various energies. 


eka deshasthitasyagnirjyotsnd vistarini yatha 
parasya brahmanah shaktistathedamakhilam jagat (Narad Panchardatra) [v22] 


“Just as the sun, while remaining in one place, spreads its light everywhere, 
similarly the Supreme Bhagavan, by his various energies pervades and sustains 
everything that exists.” The perfected yogis, in the light of realized knowledge, 


see everything in its connection with Bhagavan. 


al Wt uvatd Ada ad a Ufa ugata | 
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yo mam pashyati sarvatra sarvam cha mayi pashyati 
tasyaham na pranashyami sa cha me na pranashyati 


yah—who; mam—me; pashyati—see; sarvatra—everywhere; sarvam—everything; cha—and; mayi 
—in me; pashyati—see; tasya—for him; aham—I; na—not; pranashyami—lost; sah—that person; 
cha—and; me—to me; na—nor; pranashyati—lost. 

For those who see me everywhere and see all things in me, I am never lost, 


nor are they ever lost to me. 


To lose Bhagavan means to let the mind wander away from him, and to be 
with him means to unite the mind with him. The easy way to unite the mind 
with Bhagavan is to learn to see everything in its connection with him. For 
example, let us say that someone hurts us. It is the nature of the mind to 
develop sentiments of resentment, hatred, etc. toward anyone who harms us. 
However, if we permit that to happen, then our mind comes away from the 
divine realm, and the devotional union of our mind with Bhagavan ceases. 
Instead, if we see the Supreme Bhagavan seated in that person, we will think, 
“Bhagavan is testing me through this person. He wants me to increase the 
virtue of tolerance, and that is why he is inspiring this person to behave badly 
with me. But I will not permit the incident to disturb me.” Thinking in this 


way, we will be able to prevent the mind from becoming a victim of negative 


sentiments. 


Similarly, the mind separates from Bhagavan when it gets attached to a friend 
or relative. Now, if we train the mind to see Bhagavan in that person, then 
each time the mind wanders toward him or her, we will think, “Shri Krishna is 
seated in this person, and thus I am feeling this attraction.” In this manner, the 


mind will continue to retain its devotional absorption in the Supreme. 


Sometimes, the mind laments over past incidents. This again separates the 
mind from the divine realm because lamentation takes the mind into the past 
and the present contemplation of Bhagavan and Guru ceases. Now if we see 
that incident in connection with Bhagavan, we will think, “Ihe Bhagavan 
deliberately arranged for me to experience tribulation in the world, so that I 
may develop detachment. He is so concerned about my welfare that he 
mercifully arranges for the proper circumstances that are beneficial for my 
spiritual progress.” By thinking thus, we will be able to protect our devotional 


focus. Sage Narad states: 


loka hanau chinta na karya niveditatma loka vedatvat 
(Narad Bhakti Darshan, Sutra 61) [v23] 


“When you suffer a reversal in the world, do not lament or brood over it. See 
the grace of Bhagavan in that incident.” Our self-interest lies in somehow or 
the other keeping the mind in Bhagavan, and the simple trick to accomplish 
this is to see Bhagavan in everything and everyone. That is the practice stage, 
which slowly leads to the perfection that is mentioned in this verse, where we 


are never lost to Bhagavan and he is never lost to us. 


adydtiad at Ui sstel cantar: | 
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sarva-bhiita-sthitam yo mam bhajatyekatvam asthitah 
sarvatha vartamano ‘pi sa yogi mayi vartate 


sarva-bhiita-sthitam—situated in all beings; yah—who; mam—tme; bhajati—worships; ekatvam—in 


unity; dsthitah—established; sarvatha—in all kinds of; varta-manah—remain; api—although; sah— 
he; yogi—a yogi; mayi—in me; vartate—dwells. 

The yogi who is established in union with me, and worships me as the 
Supreme Atman residing in all beings, dwells only in me, though engaged 
in all kinds of activities. 


Bhagavan is all-pervading in the world. He is also seated in everyone’s heart as 
the Supreme Atman. In verse 18.61, Shri Krishna states: “I am situated in the 
hearts of all living beings.” Thus, within the body of each living being, there 


are two personalities—the Atman and the Supreme Atman. 


1. Those in material consciousness see everyone as the body, and make 


distinctions on the basis of caste, creed, sex, age, social status, etc. 


2. Those in superior consciousness see everyone as the Atman. Thus in verse 
5.18, Shri Krishna states: “The learned, with the eyes of divine knowledge, see 


with equal vision a Brahmin, a cow, an elephant, a dog, and a dog-eater.” 


3. The elevated yogis in even higher consciousness see Bhagavan seated as the 
Supreme Atman in everyone. They also perceive the world, but they are 
unconcerned about it. They are like the hansas, the swans who can drink the 


milk and leave out the water from a mixture of milk and water. 


4. The most elevated yogis are called paramahansas. They only see Bhagavan, and 
have no perception of the world. This was the level of realization of Shukadev, 


the son of Ved Vyas, as stated in the Shrimad Bhagavatam: 


yam pravrajantam anupetam apeta kritvam 
dvaipayano viraha-katara djuhdva 
putreti tan-Mayataya taravo ’bhinedustam 
sarva-bhiita-hridayam munim anato smi (1.2.2) [v24] 


When Shukadev entered the renounced order of sanyas, walking away from 
home in his childhood itself, he was at such an elevated level that he had no 


perception of the world. He did not even notice the beautiful women bathing 


in the nude in a lake, while he happened to pass by there. All that he perceived 
was Bhagavan; all that he heard was Bhagavan; all that he thought was 


Bhagavan. 


In this verse, Shri Krishna is talking about the perfected yogis who are in the 


third and fourth stages of the above levels of realization. 


aaa ada ay ugatd assis 
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atmaupamyena sarvatra samam pashyati yo ’rjuna 
sukham vd yadi va duhkham sa yogi paramo matah 


atma-aupamyena—similar to oneself; sarvatra—everywhere; samam—equally; pashyati—see; yah 
—who; arjuna—Arjun; sukham—joy; va—or; yadi—if; va—or; duhkham—sorrow; sah—such; yogi 
—a yogi; paramah—highest; matah—is considered. 








I regard them to be perfect yogis who see the true equality of all living 
beings and respond to the joys and sorrows of others as if they were their 


own. 


We consider all the limbs of our body as ours, and are equally concerned if any 
of them is damaged. We are incontrovertible in the conviction that the harm 
done to any of our limbs is harm done to ourselves. Similarly, those who see 
Bhagavan in all beings consider the joys and sorrows of others as their own. 
Therefore, such yogis are always the well-wishers of all Atman(s) and they strive 
for the eternal benefit of all. This is the sama-darshana (equality of vision) of 


perfected yogis. 


soit Sar | 
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arjuna uvdcha 
yo ’yam yogas tvaya proktah samyena madhusiidana 
etasyaham na pashyami chanchalatvat sthitim sthiram 


arjunah uvacha—Arjun said; yah—which; ayam—this; yogah—system of Yog; tvaya—by you; 
proktah—described; samyena—by equanimity; madhu-stidana—Shri Krishna, the killer of the 
Demon named Madhu; etasya—of this; aham—I; na—do not; pashyami—see; chanchalatvat—due 
to restlessness; sthitim—situation; sthiram—steady. 


Arjun said: The system of Yog that you have described, O Madhusudan, 


appears impractical and unattainable to me, due to the restless mind. 


Arjun speaks this verse, beginning with the words yo yam, “This system of Yog,” 
referring to the process described from verse 6.10 forward. Shri Krishna has 


just finished explaining that for perfection in Yog we must: 


— subdue the senses 

— give up all desires 

— focus the mind upon Bhagavan alone 
— think of him with an unwavering mind 


— see everyone with equal vision 
Arjun frankly expresses his reservation about what he has heard by saying that 
it is impracticable. None of the above can be accomplished without controlling 


the mind. If the mind is restless, then all these aspects of Yog become 


unattainable as well. 


dode fe 0A: HON ata actaqgey_| 
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chanchalam hi manah krishna pramathi balavad dridham 
tasyaham nigraham manye vayor iva su-dushkaram 


chanchalam—testless; hi—certainly; manah—mind; krishna—Shri Krishna; pramathi—turbulent; 
bala-vat—strong; dridham—obstinate; tasya—its; aham—I; nigraham—control; manye—think; 
vayoh—of the wind; iva—like; su-dushkaram—difficult to perform. 


The mind is very restless, turbulent, strong and obstinate, O Krishna. It 


appears to me that it is more difficult to control than the wind. 


Arjun speaks for us all when he describes the troublesome mind. It is restless 


because it keeps flitting in different directions, from subject to subject. It is 


turbulent because it creates upheavals in one’s consciousness, in the form of 
hatred, anger, lust, greed, envy, anxiety, fear, attachment, etc. It is strong 
because it overpowers the intellect with its vigorous currents and destroys the 
faculty of discrimination. The mind is also obstinate because when it catches a 
harmful thought, it refuses to let go, and continues to ruminate over it again 
and again, even to the dismay of the intellect. Thus enumerating its 
unwholesome characteristics, Arjun declares that the mind is even more 
difficult to control than the wind. It is a powerful analogy for no one can ever 


think of controlling the mighty wind in the sky. 


In this verse, Arjun has addressed the Bhagavan as Krishna. The word 
“Krishna” means: karshati yoginam paramahansdnam chetansi iti krishnah [v25] “Krishna 
is he who forcefully attracts the minds of even the most powerfully-minded 
yogis and paramahansas.” Arjun is thus indicating that Krishna should also 


attract his restless, turbulent, strong, and obstinate mind. 


saa | 
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Shri bhagavan uvdcha 
asanshayam maha-baho mano durnigraham chalam 
abhyasena tu kaunteya vairdgyena cha grihyate 


Shri-bhagavan uvacha—Bhagavan Krishna said; asanshayam—undoubtedly; maha-baho—mighty- 
armed one; manah—the mind; durnigraham—difficult to restrain; chalam—testless; abhyasena—by 
practice; tu—but; kaunteya—Arjun, the son of Kunti; vairdgyena—by detachment; cha—and; 
grihyate—can be controlled. 


Bhagavan Krishna said: O mighty-armed son of Kunti, what you say is 
correct; the mind is indeed very difficult to restrain. But by practice and 


detachment, it can be controlled. 


Shri Krishna responds to Arjun’s comment by calling him Mahabaho, which 


means “Mighty armed one.” He implies, “O Arjun, you defeated the bravest 


warriors in battle. Can you not defeat the mind?” 


Shri Krishna does not deny the problem, by saying, “Arjun, what nonsense are 
you speaking? The mind can be controlled very easily.” Rather, he agrees with 
Arjun’s statement that the mind is indeed difficult to control. However, so 
many things are difficult to achieve in the world and yet we remain undaunted 
and move forward. For example, sailors know that the sea is dangerous and the 
possibility of terrible storms exists. Yet, they have never found those dangers as 
sufficient reasons for remaining ashore. Hence, Shri Krishna assures Arjun that 


the mind can be controlled by vairagya and abhyas. 


Vairagya means detachment. We observe that the mind runs toward the objects 
of its attachment, toward the direction it has been habituated to running in the 
past. The elimination of attachment eradicates the unnecessary wanderings of 


the mind. 


Abhyas means practice, or a concerted and persistent effort to change an old 
habit or develop a new one. Practice is a very important word for sadhaks. In all 
fields of human endeavor, practice is the key that opens the door to mastery 
and excellence. Take, for example, a mundane activity such as typing. The first 
time people begin typing, they are able to type one word in a minute. But after 
a year’s typing, their fingers fly on the keyboard at the speed of eighty words a 
minute. This proficiency comes solely through practice. Similarly, the obstinate 
and turbulent mind has to be made to rest on the lotus feet of the Supreme 
Bhagavan through abhyas. Take the mind away from the world—this is vairdgya 
—and bring the mind to rest on Bhagavan—this is abhyas. Sage Patanjali gives 


the same instruction: 
abhyasa vairdgyabhyam tannirodhah (Yog Darshan 1.12) [v26] 


“The perturbations of the mind can be controlled by constant practice and 


detachment.” 


TAA aT art Gare sia 4 Ufa: | 
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asanyatatmana yogo dushprapa iti me matih 
vashyatmand tu yatata shakyo ’vaptum updyatah 


asanyata-dtmana—one whose mind is unbridled; yogah—Yog; dushprapah—aifficult to attain; iti— 
thus; me—my; matih—opinion; vashya-atmana—by one whose mind is controlled; tuw—but; yatata 
—one who strives; shakyah—possible; avaptum—to achieve; updyatah—by right means. 

Yog is difficult to attain for one whose mind is unbridled. However, those 
who have learnt to control the mind, and who strive earnestly by the 


proper means, can attain perfection in Yog. This is my opinion. 


Shri Hari, Shri Krishna, now gives the link between the control of the mind 
and success in Yog. He says that those who have not learnt to bridle the mind 
through abhyas and vairdgya find great difficulty in the practice of Yog. But those 
who have brought the mind under their control through persistent effort can 
achieve success by adopting the proper means. The perfect process has already 
been described by him from verses 6.10 to 6.32. It includes subduing the 
senses, giving up all desires, focusing the mind upon Bhagavan alone, thinking 


of him with an unwavering mind, and seeing everyone with equal vision. 


This statement creates a doubt in Arjun’s mind regarding the sadhak who is unable 


to control the mind, and he now questions Shri Krishna in this regard. 


3s Sara | 
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arjuna uvdcha 
ayatih shraddhayopeto yogach chalita-manasah 
aprapya yoga-sansiddhim kan gatim krishna gachchhati 


arjunah uvacha—Arjun said; ayatih—lax; shraddhaya—with faith; upetah—possessed; yogat— 
from Yog; chalita-manasah—whose mind becomes deviated; aprapya—failing to attain; yoga- 
sansiddhin—the highest perfection in yog; kam—which; gatim—destination; krishna—Shri 
Krishna; gachchhati—goes. 


Arjun said: What is the fate of the unsuccessful yogi who begins the path 
with faith, but who does not endeavor sufficiently, due to unsteady mind, 


and is unable to reach the goal of Yog in this life? 


The journey toward Brahman-realization begins with shraddna (faith). Many 
sincere Atman(s) develop faith in the divine knowledge of the scriptures by 
virtue of the sanskars of their past lives, or the association of saints, or reversals 
in the world, etc. There can be many reasons that create the shraddha required to 
begin the journey. However, if these aspirants do not put in the necessary effort 
and become ayatin (lax), then the mind remains chalit (restless). Such aspirants 
are unable to complete the journey in this life. Arjun inquires into the fate of 


such sadhaks. 


alraawatayusysauia Awad | 
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kachchin nobhaya-vibhrashtash chhinnabhram iva nashyati 
apratishtho maha-baho vimidho brahmanah pathi 


kachchit—whether; na—not; ubhaya—both; vibhrashtah—deviated from; chhinna—broken; 
abhram—cloud; iva—like; nashyati—perishes; apratishthah—without any support; maha-baho— 
mighty-armed Krishna; vimidhah—bewildered; brahmanah — of Brahman-realization; pathi—one 
on the path. 


Does not such a person who deviates from Yog get deprived of both 
material and spiritual success, O mighty-armed Krishna, and perish like a 


broken cloud with no position in either sphere? 


The desire to attain success is natural to the jiva. It comes from being a part of 
Bhagavan, who is all-perfect, and hence the Atman too wishes to be perfect 
and successful like its source—Bhagavan. Success can be attained in two realms 
—material and spiritual. Those who consider the world to be a source of 
happiness strive for material advancement. And those who consider spiritual 


wealth to be the real treasure worthy of possessing, strive for it by rejecting 


material endeavors. However, if such spiritualists fail in their attempt, they are 
apparently left with neither spiritual nor material assets. Thinking in this 
manner, Arjun asks whether their position is like that of a broken cloud. A 
cloud, which breaks away from the group of clouds, becomes worthless. It 
neither offers sufficient shade, nor does it increase its weight and become rain- 
bearing. It merely blows in the wind and perishes like a non-entity in the sky. 
Arjun asks whether the unsuccessful yogi suffers a similar fate, with no position 


in any sphere. 


Ud GT HOT FAAS: | 
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etan me sanshayam krishna chhettum arhasyasheshatah 
tvad-anyah sanshayasydsya chhetta na hyupapadyate 


etat—this; me—my; sanshayam—doubt; krishna—Krishna; chhettum—to dispel; arhasi—you can; 
asheshatah—completely; tvat—than you; anyah—other; sanshayasya—of doubt; asya—this; chhetta 
—a dispeller; na—never; hi—certainly; upapadyate—is fit. 

O Krishna, please dispel this doubt of mine completely, for who other 


than you can do so? 


Doubts arise from ignorance, and the power to dispel doubts comes from 
knowledge. Scholars of the scriptures possess theoretical knowledge, which is 
not good enough to dispel doubts, because the scriptures contain many 
apparent contradictions that can be reconciled only by realization. The 
Brahman-realized Saints do possess realized knowledge that is limited in 
extent. They do not become all-knowing. Such realized Saints do possess the 
power to dispel doubts, but they cannot compete with Bhagavan, who is all- 
knowing. Bhagavan alone is sarvajna (omniscient) and. sarva-shaktiman (all- 
powerful), and hence he is supremely competent in removing all ignorance, 


just as the sun is competent in repealing the darkness. 


stATaars | 
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Shri bhagavan uvdcha 
partha naiveha namutra vindshas tasya vidyate 
na hi kalydna-krit kashchid durgatim tata gachchhati 


Shri-bhagavan uvacha—Bhagavan Krishna said; partha—Arjun, the son of Pritha; na eva—never; 
iha—in this world; na—never; amutra—in the next world; vindshah—destruction; tasya—his; 
vidyate—exists; na—never; hi—certainly; kalyana-krit—one who strives for Brahman-realization; 
kashchit—anyone; durgatim—evil destination; tata—my friend; gachchhati—goes. 

Bhagavan Krishna said: O Parth, One who engages on the spiritual path 
does not meet with destruction either in this world or the world to come. 
My dear friend, one who strives for Brahman-realization is never overcome 


by evil. 


The word Tata is a word of endearment, which literally means “son.” By 
addressing Arjun as Tata in this verse, Shri Krishna is Demonstrating his 
affection for him. The son is affectionately addressed as Tata. The Guru is like a 
father to his disciple, and hence the Guru too sometimes affectionately 
addresses the disciple as Tata. Here, by displaying his affection and grace toward 
Arjun, Shri Krishna wishes to indicate that Bhagavan takes care of those who 
tread on his path. They are dear to Bhagavan because they engage in the most 
auspicious kind of activity, and “the doer of good never comes to grief.” This 
verse asserts that Bhagavan preserves the devotee both in this world and the 
world hereafter. This pronouncement is a great assurance to all spiritual 
aspirants. Shri Krishna then goes on to explain how Bhagavan preserves the efforts 


of the yogi who does not complete the journey in the present life. 


Wel Wad aan faat Svat: GAT: | 
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prapya punya-kritam lokan ushitva shashvatih samah 
Shuchinam shrimatam gehe yoga-bhrashto ’bhijdyate 


atha va yoginam eva kule bhavati dhimatam 
etad dhi durlabhataram loke janma yad idrisham 


prapya—attain; punya-kritam—of the virtuous; /okan—abodes; ushitva—after dwelling; shashvatih 
—many; samah—ages; shuchinam—of the pious; shri-matam—of the prosperous; gehe—in the 
house; yoga-bhrashtah—the unsuccessful yogis; abhijayate—take birth; atha va—else; yoginam—of 
those endowed with divine wisdom; eva—certainly; ku/Je—in the family; bhavati—take birth; dhi- 
matam—of the wise; etat—this; hi—certainly; durlabha-taram—very rare; loke—in this world; 
janma—birth; yat—which; idrisham—like this. 

The unsuccessful yogis, upon death, go to the abodes of the virtuous. After 
dwelling there for many ages, they are again reborn in the earth plane, into 
a family of pious and prosperous people. Else, if they had developed 
dispassion due to long practice of Yog, they are born into a family 
endowed with divine wisdom. Such a birth is very difficult to attain in this 


world. 


Residence in the celestial abodes is awarded to those who engage in mundane 
virtuous deeds and the fruitive karm-kand activities enjoined in the Vedas. So, 
why should an unsuccessful yogi go to the celestial abodes? The reason is that 
the opposite of Yog (union with Bhagavan) is brog (material enjoyment). One 
falls from Yog because of the desire for bhog. So Bhagavan, like an indulgent 
father, gives that fallen yogi a chance to engage in bdhog in the next life and 
realize that it is an exercise in futility, which does not satiate the yearning of the 
Atman for permanent bliss. So the fallen yogi is sometimes sent to the celestial 


abodes for a long time, and then again granted birth on Earth. 


Such Atman(s) are then given birth in a family where they have the 
opportunity to continue their spiritual journey. Shucht means those who are of 
pious and of good character; Shri means those who are wealthy. The 
unsuccessful yogi are either born in a pious family that will nurture the child’s 
spirituality from childhood, or in a wealthy family where all the bodily needs 
are taken care of and one does not need to engage in the struggle for survival. 
Such a family environment facilitates the opportunity to engage in spiritual 


pursuits for the Atman(s) who are so inclined. 


The circumstances, situation, and family of our birth have an important 
bearing upon the course of our life. From our bodily parents we derive physical 
hereditary characteristics. This is the genetic process of heredity. However, 
there is also the process of social heredity. We blindly follow many customs 
because of the social environment of our upbringing. We do not choose to be 
Indians, Americans, British, etc. We identify ourselves with a nationality based 
upon our birth, and even go the extent of developing enmity with people of 
other nationalities. Invariably, we follow the religion of our parents, on the 


basis of social heredity. 


Thus, the place and family of our birth has a great impact upon our direction 
and attainment in life. If the place and family of birth were arbitrarily decided 
in every life, there would be no justice in the world. However, Bhagavan has an 
account of all our thoughts and actions of endless lifetimes. In accordance with 
the law of karma, the spiritual assets earned by the unsuccessful yogi in the 
previous life bear fruit. Accordingly, those yogis who had traversed quite a 
distance and developed dispassion are not sent to the celestial abodes. They are 
given birth in a spiritually evolved family, to facilitate the continuance of their 
journey. Such a birth is a great good fortune because the parents inculcate 


divine wisdom in the child from the very beginning. 


da dt a gaan aud Uldeteny | 
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tatra tam buddhi-sanyogam labhate paurva-dehikam 
yatate cha tato bhityah sansiddhau kuru-nandana 


tatra—there; tam—that; buddhi-sanvogam—teawaken their wisdom; labhate—obtains; paurva- 
dehikam—from the previous lives; yatate—strives; cha—and; tatah—thereafter; bhiivah—again; 
sansiddhau—for aperfection; kuru-nandana—Arjun, descendant of the Kurus. 


On taking such a birth, O descendant of Kurus, they reawaken the wisdom 


of their previous lives, and strive even harder toward perfection in Yog. 


Bhagavan, who is seated within the heart of every living being, is perfectly just. 
Whatever spiritual assets we had accumulated in the past life—detachment, 
wisdom, devotion, faith, tolerance, determination, etc.—are known to him. 
So, at the appropriate time, he gives us the fruits of our past efforts and 
enhances our spirituality from within, in accordance with our previous 
attainments. This explains why some people harboring materialistic views 
suddenly become deeply spiritual. When their spiritual sanskars awaken, they 


get the benefit of their sadhana of previous lives. 


A traveler may break journey to rest the night in a hotel on the wayside. But 
when he wakes up, he does not need to again tread the distance already 
covered. He simply moves ahead to cover the remaining distance. Likewise, by 
Bhagavan’s grace, the yogi of past lives receives the previous spiritual assets 
accumulated, to be able to continue the journey where he had left off, like 


someone who has woken up from sleep. That is why such a yogi never gets lost. 


Gata data faad avis a: \ 
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purvabhyasena tenaiva hriyate hyavasho ‘pi sah 


yogasya—about yog; shabda-brahma—fruitive portion of the Vedas; ativartate—transcends. 


Indeed, they feel drawn toward Bhagavan, even against their will, on the 
strength of their past discipline. Such seekers naturally rise above the 


ritualistic principles of the scriptures. 


Once spiritual sentiments have sprouted, they cannot be wiped out. The 
Atman with devotional sanskars (tendencies and impressions) from the present 
and past lifetimes gets naturally inspired toward spirituality. Such an individual 
feels drawn toward Bhagavan, and this pull is also referred to as “the call of 
Bhagavan.” Based upon the past sanskars the call of Bhagavan sometimes 
becomes so strong that it is said, “The call of Bhagavan is the strongest call in 
one’s life.” People who experience it reject the entire world and the advice of 
their friends and relatives to tread the path that draws their heart. That is how 
in history, great princes, noblemen, wealthy businesspersons, etc. renounced 
the comfort of their worldly position to become ascetics, yogis, sages, mystics, 
and swamis. And since their hunger was for Bhagavan alone, they naturally 
rose above the ritualistic practices prescribed in the Vedas for material 


advancement. 


Waele anit Uypstaicaa: | 
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prayatndd yatamanas tu yogi sanshuddha-kilbishah 
aneka-janma-sansiddhas tato yati param gatim 


prayatnat—with great effort; yatamanah—endeavoring; tu—and; yogi—a yogi; sanshuddha— 
purified; Ailbishah—from material desires; aneka—after many, many; janma—births; sansiddhah— 
attain perfection; tatah—then; yati—attains; param—the highest; gatim—path. 

With the accumulated merits of many past births, when these yogis engage 
in sincere endeavor in making further progress, they become purified from 


material desires and attain perfection in this life itself. 


The accumulated practice of many past lives becomes the helpful breeze for 


spiritual progress. In this breeze, the yogis, continuing from past lives, hoist 
their sail in the form of sincere endeavor in the present life. Shri Krishna uses 
the words prayatndd yatamanasatu, which means “striving harder than before.” The 
word w indicates their present endeavor is deeper than in previous lifetimes 


when they were unsuccessful in completing the journey. 


They are thus able to take advantage of the momentum carried forward from 
the past and allow the favorable wind to sweep them to the goal. To onlookers, 
it may seem that they covered the entire distance in the present life, but Shri 
Krishna says: aneka janma sansiddhah “Perfection in Yog is the result of the 


accumulated practice of many lives.” 


aaa staal att 
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tapasvibhyo ‘dhiko yogi 
jnanibhyo ‘pi mato ’dhikah 
karmibhyash chadhiko yogi 

tasmad yogi bhavarjuna 


tapasvibhyah—than the ascetics; adhikah—superior; yogi—a yogi; jianibhyah—than the persons of 
learning; api—even; matah—considered; adhikah—superior; karmibhyah—than the ritualistic 
performers; cha—and; adhikah—superior; yogi—a yogi; tasmat—therefore; yogi—a yogi; bhava— 
just become; arjuna—Arjun. 

A yogi is superior to the fapasvi (ascetic), superior to the jf#dni (a person of 
learning), and even superior to the karmi (ritualistic performer). 


Therefore, O Arjun, strive to be a yogi. 


A tapasvi (ascetic) is one who accepts voluntary mortification and lives an 
extremely austere lifestyle, refraining from sensual pleasures and the 
accumulation of material wealth, as an aid in the pursuit of salvation. A jrani is 


a person of learning who actively engages in the cultivation of knowledge. A 


karmi is one who performs the Vedic rituals for attaining material opulence and 
the celestial abodes. Shri Krishna declares the yogi to be superior to them all. 
The reason for this is simple. The goal of the karmi, jaani, and tapasvi is worldly 
attainment; they are still at the bodily platform of existence. The yogi is 
striving not for the world, but for Bhagavan. As a result, the yogi’s 


accomplishment is at the spiritual platform and is superior to them all. 


ARMs Uae Agden I 
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yoginam api sarvesham mad-gatendantar-adtmana 
Shraddhavan bhajate yo mam sa me yuktatamo matah 


yoginam—of all yogis; api—however; sarvesham—all types of; mat-gatena—absorbed in me 
(Bhagavan); antah—inner; Gtmanad—with the mind; shraddha-van—with great faith; bhajate— 
engage in devotion; yah—who; mam—to me; sah—he; me—by me; yukta-tamah—the highest yogi; 
matah—is considered. 


Of all yogis, those whose minds are always absorbed in me, and who 


engage in devotion to me with great faith, them I consider to be the 


highest of all. 


Even amongst yogis, there are karm yogis, bhakti yogis, jndna yogis, ashtang yogis, etc. 
This verse puts to rest the debate about which form of Yog is the highest. Shri 
Krishna declares the bhakti yogi to be the highest, superior to even the best 
ashtang yogi and hatha yogi. That is because bhakti , or devotion, is the highest 
power of Bhagavan. It is such a power that binds Bhagavan and makes him a 


slave of his devotee. Thus, he states in the Bhagavatam: 


aham bhakta-paradhino hyasvatantra iva dvija 
sddhubhir grasta-hridayo bhaktair bhakta-jana-priyah (9.4.63) [v27] 


“Although I am supremely independent, yet I become enslaved by my 
devotees. They conquer my heart. What to speak of my devotees, even the 
devotees of my devotees are very dear to me.” The bhakti yogi possesses the power 


of divine love, and is thus most dear to Bhagavan and considered by him to be 


the highest of all. 


In this verse, Shri Krishna has used the word bhajate. It comes from the root 
word bhaj, which means “to serve.” It is a far more significant word for devotion 
than “worship,” which means “to adore.” Here, Shri Krishna is talking about 
those who, not merely adore him, but also serve him with loving devotion. 
They are thus established in the natural position of the Atman as the servant of 
Bhagavan, while the other kinds of yogis are still incomplete in their 
realization. They have connected themselves with Bhagavan, but they have not 
yet situated themselves in the understanding that they are his eternal servants. 
muktanam api siddhanadm narayana-pardyanah 


su-durlabhah prashantAtman kotishv api mahd-mune 
(Bhagavatam 6.14.5) [v28] 


“Amongst many millions of perfected and liberated saints, the peaceful person 


who is devoted to the Supreme Bhagavan, Narayan, is very rare.” 


Another way of understanding this verse is that bhakti yog provides the closest 
and most complete realization of Bhagavan. This is explained in verse 18.55, 
where Shri Krishna explains that the bhakti yogi alone understands the true 


personality of Bhagavan. 





Chapter 7 


Jnana Vijnana Yog ~ aTAlasirrart: 


Yog Through The Realization Of Divine Knowledge 


This chapter begins by describing the material and spiritual dimensions of 
Bhagavan’s energies. Shri Krishna explains that all these have emanated from 
him, and they rest in him, as beads strung on a thread. He is the source of the 
entire creation, and into him it again dissolves. His material energy, Maya, is 
very difficult to overcome, but those who surrender to him receive his grace 
and cross over it easily. Shri Krishna describes the four kinds of people who do 
not surrender to him, and the four kinds of people who engage in his 
devotion. Amongst his devotees, he considers as most dear, those who worship 
him in knowledge, with mind and intellect merged in him. Some, whose 
intellect has been carried away by material desires, surrender to the celestial 
deities. But these celestial deities can only bestow temporary material fruits, 
and even those, by the powers they have received from the Supreme Bhagavan. 
Thus, the most worthy object of devotion is Bhagavan himself. Shri Krishna 
confirms that he is the highest reality and ultimate attainment, possessing 
eternal divine attributes, such as omniscience, omnipresence, and 
omnipotence. However, his personality is hidden by a veil of his divine YogMaya 


power, and hence the imperishable nature of his eternal divine form is not 


known to all. If we take shelter in him, he bestows upon us knowledge of 
himself, and on knowing him, we also get knowledge of the self and the field 


of karmic actions. 


siMTarare | 
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Shri bhagavan uvdcha 
mayyasakta-manah partha yogam yunjan mad-dshrayah 
asanshayam samagram mam yathda jnasyasi tach chhrinu 


Shri-bhagavan uvacha—Bhagavan Krishna said; mayi—to me; dsakta-manah—with the mind 
attached; partha—Aryjun, the son of Pritha; yogam—bhakti yog; yunjan—practicing; mat-ashrayah— 
surrendering to me; asanshayam—free from doubt; samagram—completely; mam—me; yatha— 
how; jndsyasi—you shall know; tat—that; shrinu—listen. 

Bhagavan Krishna said: Now listen, O Arjun, how, with the mind attached 
exclusively to me, and surrendering to me through the practice of bhakti 


yog, you can know me completely, free from doubt. 


At the conclusion of chapter six, Shri Krishna had declared that those who 
devotedly serve him, with mind focused exclusively on him, are the best 
amongst all yogis. This statement can lead to some natural questions: What is 
the way to know the Supreme Bhagavan? How should one meditate upon him? 
How should a devotee worship Bhagavan? Although Arjun did not raise these 
questions, yet, out of his compassion, the Bhagavan presupposes them, and 
begins to answer them. He uses the word shrinu, meaning “listen,” and qualifies 
it with mad-ashrayah, meaning “with your mind focused on me.” 
ae dsé Graaf aearersrad: | 
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jnanam te *ham sa-vijnanam idam vakshyamyasheshatah 
yaj jndtva neha bhiiyo ’nyaj jnatavyam-avashishyate 


jnanam—knowledge; te—unto you; aham—I; sa—with; vijianam—wisdom, idam—this; vakshyami 


—shall reveal; asheshatah—in full; yat—which; jiatva—having known; na—not; iha—in this 
world; bhiiyah—further; anvat—anything else; jidtavyam—to be known; avashishyate—remains. 
I shall now reveal unto you fully this knowledge and wisdom, knowing 


which nothing else remains to be known in this world. 


Knowledge that is acquired through the senses, mind, and intellect is called 
jnana. Knowledge that comes as insight from within, as a consequence of 
spiritual practice, is called vijnana (wisdom). Vijiana is not intellectual 
knowledge; it is direct experiential realization. For example, we may keep 
hearing about the glories of the sweetness of honey kept in a bottle, but it 
remains theoretical knowledge. However, when we open the lid of the bottle 
and taste the honey inside, we get experiential realization of its sweetness. 
Similarly, the theoretical knowledge we get from the Guru and the scriptures is 
jnana. And when, in accordance with that knowledge we practice sadhana and 
purify our mind, then the knowledge that awakens within us as realization is 


called vijnana. 


When Sage Ved Vyas decided to write the Shrimad Bhagavatam describing the 
nature, glories, and object of devotion, he was not content to write it on the 
basis of jana, and so he first engaged in bhakti to get experiential realization of 


Bhagavan: 


bhakti-yogena manasi samyak pranihite ‘male 
apashyat purusham purvam mayam cha tad-apashrayam 
(Bhagavatam 1.7.4) [v1] 


“Through bhakti yog, Ved Vyas fixed his mind upon Bhagavan, without any 
material sentiments, and thus he attained complete vision and realization of 
Shri Hari along with his external energy, Maya, which was under his control.” 


Equipped with this realization, he then wrote the famous scripture. 


Shri Krishna declares that he will illumine Arjun with the theoretical 


knowledge of Shri Hari, and also help him gain the inner wisdom regarding it. 


On realization of this knowledge, nothing further will remain to be known. 


TAMU Geay aiyaeldid fags | 
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manushyanam sahasreshu kashchid yatati siddhaye 
yatatam api siddhanam kashchin mam vetti tattvatah 


manushyanam—of men; sahasreshu—out of many thousands; kashchit—someone; yatati—strives; 
siddhaye—for perfection; yatatam—of those who strive; api—even; siddhanam—of those who have 
achieved perfection; kashchit—someone; mam—me; vetti—knows; tattvatah—in truth. 


Amongst thousands of persons, hardly one strives for perfection; and 
amongst those who have achieved perfection, hardly one knows me in 


truth. 


In this verse, the word siddhi has been used for perfection. This is a word loaded 
with numerous connotations and meanings. Here are a few meanings of the 
word siddhi from the Sanskrit dictionary: attainment of a supernatural power, 
accomplishment, success, performance, fulfillment, solution of a problem, 
completion of cooking or a task, healing, hitting the mark, maturing, supreme 
felicity, beatitude, an unusual skill or faculty, perfection. Shri Krishna uses the 
word for perfection on the spiritual path, and says, “Arjun, out of innumerable 
Atman(s), only a tiny proportion possess the human form. Amongst those who 
have attained the human birth, only a few strive for perfection. Even amongst 
thousands of perfected Atman(s), those who are aware of my paramount 


position and divine glories are very rare.” 


Why do Atman(s) who have achieved perfection in spiritual practices not 
know Bhagavan in truth? This is because without bhakti, or loving devotion to 
the Bhagavan, it is not possible to know or perceive him. Spiritual aspirants 
who practice karm, jana, hatha yog, etc. without including devotion alongside 
cannot know Bhagavan. In the Bhagavad Gita, Shri Krishna reiterates this fact 


many times: 


“Although he is all-pervading and all living beings are situated in him, yet he 


can be known only through devotion.” 8.22. 


“O Arjun, by devotion alone, and by no other means, can I be seen as I am, 
standing before you. In this way can you know me, receive my divine vision, 


and enter into the mysteries of my understanding.” 11.54 


“Only by loving devotion does one come to know who I am in truth. Then, 
having come to know my personality through devotion, one enters my divine 
realm.” 18.55 


Thus, those spiritual aspirants who do not include devotion in their sadhana 
remain restricted to theoretical knowledge of Bhagavan. They do not get 


experiential knowledge of the Absolute Truth. 


Having said that one in many human beings knows him in truth, Shri Krishna 
now launches into a description of the material and spiritual dimensions of his 
energies. He first introduces apara prakriti, the field of material energy, which is an 
inferior energy, and yet, an energy of Bhagavan. 
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bhimir-apo ’nalo vayuh kham mano buddhir eva cha 
ahankara itiyam me bhinnd prakritir ashtadha 


bhamih—earth; apah—water; analah—fire; vayuh—air; kham—space; manah—mind; buddhih— 
intellect; eva—certainly; cha—and; ahankarah—ego; iti—thus; ivyam—all these; me—my; bhinna— 
divisions; prakritih—material energy; ashtadha—eightfold. 


Earth, water, fire, air, space, mind, intellect, and ego—these are eight 


components of my material energy. 


The material energy that composes this world is amazingly complex and 
fathomless. By classifying and categorizing it, we make it slightly 


comprehensible to our finite intellects. However, each of these categories has 


further innumerable sub-categories. The system of classification used in 
modern science is to look on it matter as the combination of elements. At 
present, 118 elements have been discovered and included in the Periodic Table. 
In the Bhagavad Gita, and the Vedic philosophy in general, a radically different 
kind of classification is used. Matter is seen as prakriti, or energy of Bhagavan, 
and eight divisions of this energy are mentioned in this verse. We can 
understand how amazingly insightful this is in the light of the trend of modern 


science in the last century. 


In 1905, in his Annus Mirabilis papers, Albert Einstein first propounded the 
concept of Mass-Energy Equivalence. He stated that matter has the potential 
of being converted to energy, to the extent that can be numerically determined 
by the equation E=mc2. This understanding radically transformed the previous 
Newtonian concept of the universe as consisting of solid matter. Then in 
1920s, Neil Bohr and other scientists proposed the Quantum theory, 
quantifying the dual particle-wave nature of matter. Since then, scientists have 
been searching for a Unified Field Theory, which will allow all forces and 


matter in the universe to be understood in terms of a single field. 


What Shri Krishna presented to Arjun, 5,000 years before the development of 
modern science, is the perfect Unified Field Theory. He says, “Arjun, all that 
exists in the universe is a manifestation of my material energy.” It is just one 
material energy that has unfolded into myriad shapes, forms, and entities in 


this world. This is described in detail in the Taittittya Upanishad: 


tasmadva etasmadatmana akashah sambhiitah akashaddvayuh vayoragnih agnerapah adbhyah 
prithivi prithivyad aushadhayah aushadhibhyo ’nnam annatpurushah sa va esha purusho 
*nnarasaMayah (2.1.2) [v2] 


The primordial form of the material energy is prakriti. When Bhagavan desires 
to create the world, he glances at it, by which it gets agitated and unfolds into 


mahan (since science has not yet reached to this subtle level of energy, there is 


no equivalent word for it in the English language). Mahan further unfolds, and 
the next entity to manifest ahankar, which is also subtler than any entity known 
to science. From ahankar, come the pajich-tanmatras, the five perceptions—taste, 
touch, smell, sight, and sound. From them come the five gross elements— 


space, air, fire, water, and earth. 


In this verse, Shri Krishna not only includes the five gross elements as different 
manifestations of his energy, he also includes the mind, intellect, and ego, as 
distinctive elements of his energy. Shri Krishna states that all these are simply 
parts of his material energy, Maya. Beyond these is the Atman energy, or the 


superior energy of Bhagavan, which he describes in the next verse. 
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apareyam itas tvanyadm prakritim viddhi me param 
jiva-bhitam mahd-baho yayedam dharyate jagat 


apara—inferior; iyam—this; itah—besides this; tu—but; anyam—another; prakritim—energy; 
viddhi—know; me—my; param—superior; jiva-bhiitam—living beings; maha-baho—mighty-armed 
one; yaya—by whom; idam—this; dharyate—the basis; jagat—the material world. 


Such is my inferior energy. But beyond it, O mighty-armed Arjun, I have a 


superior energy. This is the jiva shakti (the Atman energy), which 


comprises the embodied Atman(s) who are the basis of life in this world. 


Shri Krishna now goes totally beyond the realm of material science. He 
explains that the eight-fold prakriti mentioned in the previous verse is his 
inferior material energy. But it is not all that exists. There is also a superior 
spiritual energy, which is completely transcendental to insentient matter. This 


energy is the jiva shakti, which encapsulates all the Atman(s) in this world. 


The relationship between the jiva (individual Atman) and Bhagavan has been 
described from various perspectives by India’s great philosophers. The non- 


dualist philosophers state: jivo brahmaiva naparah “The Atman itself is Bhagavan.” 


However, this contention raises a number of unanswerable questions: 


1. Bhagavan is all-powerful and Maya is his subservient energy. If the Atman is 
Bhagavan, then how come it has been overpowered by Maya? Is Maya stronger 


than Bhagavan? 


2. We all know that the Atman is suffering from ignorance. Hence, it perceives 
the need for scriptures like the Bhagavad Gita and the lectures of saints. How 
can the Atman that is subject to the ignorance be considered as Bhagavan, who 


is all-knowing? 


3. Bhagavan is all-pervading in the world. This is repeatedly stated in the 
Vedas. If the Atman is Bhagavan then the Atman must exist everywhere at the 


same time; so where is the question of going to Swarga and Naraka after death? 


4. The Atman(s) are innumerable in quantity, and they all have their individual 
identity. However, Bhagavan is one. Now, if the Atman itself were Bhagavan, 


then Bhagavan would also have been many. 


We thus see that the claim of non-dualistic philosophers that the Atman itself 
is Bhagavan makes no sense. On the other hand, the dualist philosophers state 
that the Atman is separate from Bhagavan. This answers some of the questions 
above, but it is an incomplete understanding compared to what Shri Krishna 
states in this verse. He says that the Atman is a part of the spiritual energy of 


Bhagavan. 


So Bhagavan is the one Supreme Energetic, and everything that exists—both 
spiritual and material—is composed of all his various lower and higher 


energies. 


eka-desha-sthitasyagnir jyotsna vistarini yatha 
parasya brahmanah shaktis tathedam akhilam jagat (Vishnu Puran 1.22.53) [v3] 


“Just as the sun resides in one place, but its sunlight pervades the entire solar 


system, similarly there is one Bhagavan, who by his infinite powers pervades 


the three worlds.” Chaitanya Mahaprabhu said: 


jiva-tattva Shakti, krishna-tattva shaktiman 


gitd-vishnupurdnddi tahdte pramdna (Chaitanya Charitamrit, Adi Leela, 7.117) [v4] 


“The Atman is an energy of Bhagavan, while he is the Supreme Energetic.” 


Once we accept the concept of the Atman as a form of his energy, then the 
non-duality of all creation becomes comprehensible. Any energy is 
simultaneously one and different from the energetic. For example, a fire and its 
heat and light can be considered as different entities, but they can also be 
clubbed together and considered as one. Thus, we can consider the Atman and 
Bhagavan as one from the point of view of the energy (Atman) and the 
Energetic (Bhagavan). But we can also consider the Atman and Bhagavan as 


different, since the energy and Energetic are also distinct entities. 
Jagadguru Shri Kripaluji Maharaj has expressed this so perfectly, encapsulating 
Shri Krishna’s statement in this verse and the previous one: 


‘jivu’‘ maya’, dui Shakti hain, shaktiman bhagavan 
Shaktihiti bheda abheda bhi, shaktiman te jan (Bhakti Shatak verse 42) [v5] 


“The Atman and Maya are both energies of Bhagavan. Hence, they are both 


one with Bhagavan and also different from Bhagavan.” 


From the perspective of the unity between the energies and Energetic, the 
entire world is non-different from Bhagavan. Thus, it is stated that the whole 


world is the veritable form of Bhagavan. 


sarvam khalvidam brahma (Chhandogya Upanishad 3.14.1) [v6] 
“All is Brahman.” 


ishavasyam idam sarvam (Ishopanishad 1) [v7] 
“Everything that exists in the world is Bhagavan.” 
purusha evedam sarvam (Shwetashvatar Upanishad 3.15) [v8] 


“Shri Hari is everything that exists.” 


All these Ved Mantras state that there is only one Bhagavan and nothing else in 
the world. At the same time, from the perspective of diversity between the 
energy and the Energetic, we can understand that within that unity, there is 
also tremendous variety. The Atman is different; matter is different; Bhagavan 
is different. Matter is insentient, while the Atman is sentient, and Bhagavan is 
the supremely sentient source and basis of both Atman and matter. Many 


Vedic mantras talk of three entities in creation: 


ksharam pradhanamamritaksharam harah ksharAtmanndvishate deva ekah 
tasyabhidhyandd yojandat tattvabhavad bhiyashchante vishwamayanivrittih 
(Shwetashvatar Upanishad 1.10) [v9] 


“There are three entities in existence: 1) Matter, which is perishable. 2) The 
individual Atman(s), who are imperishable. 3) Bhagavan, who is the controller 
of both matter and the Atman(s). By meditating upon Bhagavan, uniting with 
him, and becoming more like him, the Atman is freed from the world’s 


illusion.” 


We see how the Vedas expound both sides—non-dualistic and dualistic 
mantras. Jagadguru Shri Kripaluji Maharaj has upheld the view of 
simultaneous and inconceivable oneness and difference between the Atman 


and Bhagavan. 
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etad-yonini bhiitani sarvanityupadhdadraya 
aham kritsnasya jagatah prabhavah pralayas tatha 


etat yonini—these two (energies) are the source of; bhutani—living beings; sarvani—all; iti—that; 
upadharaya—know; aham—I;_ kritsnasya—entire; jagatah—creation; prabhavah—the source; 
pralayah—dissolution; tatha—and. 

Know that all living beings are manifested by these two energies of mine. I 


am the source of the entire creation, and into me it again dissolves. 


All life in the material realm comes into existence by the combination of 
Atman(s) and matter. By itself, matter is insentient; the Atman needs a carrier 
in the form of the body. By the conjugation of these two energies, living beings 


manifest. 


Bhagavan is the origin of both these energies; the entire creation manifests 
from him. When the cycle of creation reaches a completion at the end of 100 
years of Brahma, the Bhagavan dissolves the manifestation. The five gross 
elements merge into the five subtle elements, the five subtle elements merge 
into ahankar; ahankar merges into mahdan; mahan merges into prakyiti; prakriti goes 
and sits in the body of Maha Vishnu (a form of the Supreme Bhagavan). The 
Atman(s) who did not get liberated in the cycle of creation also reside in 
Bhagavan’s body in an unmanifest form, awaiting the next cycle of creation. 
Once again, when Bhagavan wishes to create, the cycle begins (as explained in 
the commentary of verse 7.4), and the world comes into existence. Hence, 


Bhagavan is the source, support, and final resting ground for all existence. 
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mattah parataram ndnyat kifichid asti dhananjaya 
mayi sarvam idam protam sitre mani-gana iva 


mattah—than me; para-taram—superior; na—not; anyat kifichit—anything else; asti—there is; 
dhananjaya—Arjun, conqueror of wealth; mayi—in me; sarvam—all; idam—which we see; protam 
—is strung; sutre—on a thread; mani-ganah—beads; iva—like. 


There is nothing higher than myself, O Arjun. Everything rests in me, as 


beads strung on a thread. 


The Supreme Bhagavan Shri Krishna now speaks of his paramount position 
over everything and his dominion over all. He is the creator, the sustainer, and 
the annihilator of the universe. He is also the substratum in which everything 


exists. The analogy used is of beads strung on a thread. Similarly, although 


individual Atman(s) have free will to act as they wish, it is only granted to 
them by Bhagavan, who upholds them all, and within whom they all exist. 


Hence, the Shwetashvatar Upanishad states: 


na tatsamashchabhyadhikashcha drishyate 
parasya Shaktirvividhaiva shriyate (6.8) [v10] 


“There is nothing equal to Bhagavan, nor is there anything superior to him.” 


This verse of the Bhagavad Gita also dispels the doubt in the mind of many 
people, who suppose that Shri Krishna is not the Absolute Truth and speculate 
that there must be some formless entity that is the ultimate source of even Shri 
Krishna himself. However in this verse, he clearly states that in his personal 
form of Shri Krishna, as he stands before Arjun, he is the ultimate Supreme 


Truth. Thus, the first-born Brahma prays to Shri Krishna: 


iswvarah paramah krishnah sachchiddnanda vigrahah 
anddirddir govindah sarva karana karanam (Brahma Samhita 5.1) [v1] 


“Shri Krishna is the Supreme Bhagavan, who is eternal, omniscient, and 
infinite bliss. He is without beginning and end, the origin of all, and the cause 


of all causes.” 
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raso *ham apsu kaunteya prabhasmi shashi-stryayoh 
pranavah sarva-vedeshu shabdah khe paurusham nrishu 


rasah—taste; aham—I; apsu—in water; kaunteya—Arjun, the son of Kunti; prabha—the radiance; 
asmi—I am; shashi-siiryayoh—of the moon and the sun; pranavah—the sacred syllable Om; sarva— 
in all; vedeshu—vVedas; shabdah—sound; khe—in ether; paurusham—ability; nrishu—in humans. 

I am the taste in water, O son of Kunti, and the radiance of the sun and the 
moon. I am the sacred syllable Om in the Vedic mantras; I am the sound in 


ether, and the ability in humans. 


Having said that he is the origin and the basis of all that exists, Shri Krishna 


now explains the truth of his statement in these four verses. When we eat 
fruits, the sweetness in the taste indicates the presence of sugar in them. 
Similarly, Shri Krishna reveals his presence in all the modifications of his 
energies. Thus, he says that in water he is the taste, which is its unique intrinsic 
property. After all, who can separate the taste of water from water? All other 
forms of the material energy—gases, fires, solids—need liquids to carry their 
taste. Try putting a solid on your dry tongue, and you will not taste anything. 
But when solids are dissolved by the saliva in the mouth, then their taste is 


perceived by the taste buds on the tongue. 


Similarly, akasha (space) functions as the vehicle for sound. Sound modifies 
itself into various languages, and Shri Krishna explains that he is the basis of it 
all, because the sound in space is his energy. Further, he says that he is the 
syllable “Om,” which is an important element of Vedic mantras. He is also the 


energy source of all the abilities manifest in humans. 
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punyo gandhah prithivyam cha tejash chasmi vibhavasau 
jivanam sarva-bhiteshu tapash chasmi tapasvishu 


punyah—pure; gandhah—fragrance; prithivvam—of the earth; cha—and; tejah—brilliance; cha— 
and; asmi—I am; vibhavasau—in the fire; jrvanam—the life-force; sarva—in all; bhiateshu—beings; 
tapah—penance; cha—and; asmi—I am; tapasvishu—of the ascetics. 


I am the pure fragrance of the Earth, and the brilliance in fire. I am the 


life-force in all beings, and the penance of the ascetics. 


Shri Krishna continues to describe how he is the essential principle in 
everything. The specialty of ascetics is their denial of bodily pleasures and 
willful acceptance of austerities for self-purification. The Bhagavan says he is 
their capacity for penance. In the Earth, he is the fragrance, which is its 


essential quality; and in fire, he is the radiance of the flame. 
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bijam mam sarva-bhutanam viddhi partha sandtanam 
buddhir buddhimatam asmi tejas tejasvinam aham 


bijam—the seed; mam—me; sarva-bhitanam—of all beings; viddhi—know; partha—Arjun, the son 
of Pritha; sanadtanam—the eternal; buddhih—intellect; buddhi-matam—of the intelligent; asmi—(I) 
am; tejah—splendor; tejasvinam—of the splendid; aham—l. 

O Arjun, know that I am the eternal seed of all beings. I am the intellect of 
the intelligent, and the splendor of the glorious. 


The cause is known as the seed of its effect. Hence, the ocean can be 
considered as the seed of the clouds; the clouds are the seed of the rain. Shri 


Krishna says that he is the seed from which all beings have been created. 


Since everything that exists is a form of the energy of Bhagavan, the splendid 
qualities visible in outstanding people are all Bhagavan’s energies manifesting 
in them. Intelligent people express a greater amount of brilliance in their 
thoughts and ideas. Bhagavan says he is that subtle power that makes their 


thoughts scintillating and analytic. 


When someone displays exceptional brilliance that enhances the world in a 
positive way, it is Bhagavan’s power working through him. William 
Shakespeare displayed such scintillating brilliance in the field of literature that 
has been unmatched in modern history. It is possible that Bhagavan enhanced 
his intellect so that his works served to nourish the literature of the major 
language of the world, English. Swami Vivekananda said that the function of 
the British Empire was to unite the world in one language. Bill Gates displayed 
such genius in marketing the Windows operating system that it captured 
ninety percent of the market share. If this had not happened and there had 
been multiple operating systems for computers around the world, there would 


have been extensive chaos, as there is in the video editing field with its multiple 


formats—NTSC, PAL, SECAM, etc. Possibly, Bhagavan desired that the world 
should have one major operating system, to ensure proper interaction, and so 


he enhanced one person’s intellect for the purpose. 


The Saints, of course, have always attributed the beauty, brilliance, and 


knowledge of their works to the grace of Bhagavan. Sage Tulsidas states: 


na main kiya na kari sakaun, sahiba karta mor 
karata karavata apa hain, tulasi tulasi shor [v12] 


“Neither did I write the Ramayana, nor do I have the ability to write it. The 
Bhagavan is my Doer. He directs my actions, and acts through me, but the 
world thinks that Tulsidas is doing them.” Here, Shri Krishna clearly states that 
he is the brilliance of the brilliant and the intellect of the intelligent. 
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balam balavatam chaham kama-raga-vivarjitam 
dharmaviruddho bhiteshu kamo ‘smi bharatarshabha 


balam—strength; bala-vatam—of the strong; cha—and; aham—1l; kama—desire; raga—passion; 
vivarjitam—devoid of; dharma-aviruddhah—not conflicting with dharma; bhuteshu—in all beings; 
kamah—sexual activity; asmi—(1) am; bharata-rishabha— Arjun, the best of the Bharats. 


O best of the Bharatas, in strong persons, I am their strength devoid of 
desire and passion. I am sexual activity not conflicting with virtue or 


scriptural injunctions. 


Passion is an active desire for things unattained. Attachment is a passive mental 
emotion that incites the thirst for more of a desired object, after already 
experiencing it. So when Shri Krishna states kama-raga-vivarjitam, meaning 
“devoid of passion and attachment,” he is explaining the nature of his strength. 
He is the serene sublime strength that empowers people to perform their duties 


without deviation or cessation. 


Sexual activity, when devoid of regulative principles and carried out for sense 


enjoyment, is considered animalistic in nature. But as a part of household life, 
when it is not contrary to virtue, and is carried out for the purpose of 
procreation, then is considered aligned to the scriptural injunctions. Shri 
Krishna says he is such virtuous, controlled, and well-intended sexual activity, 


within the institution of marriage. 
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ye chaiva sattvika bhava rdjasas tamasash cha ye 
matta eveti tan viddhi na tvaham teshu te mayi 


ye—whatever; cha—and; eva—certainly; sattvikah—in the mode of goodness; bhavah—states of 
material existence; rajasai—in the mode of passion; tamasah—in the mode of ignorance; cha—and; 
ye—whatever; mattah—from me; eva—certainly; iti—thus; tan—those; viddhi—know; na—not; tu 
—but; aham—l; teshu—in them; te—they; mayi—in me. 


The three states of material existence—goodness, passion, and ignorance— 


are manifested by my energy. They are in me, but I am beyond them. 


Having described his glories in the previous four verses, Shri Krishna now 
sums them up in this verse. He effectively says, “Arjun, I have explained how I 
am the essence of all objects. But there is no point in going into details. All 
good, bad, and ugly objects and states of existence are made possible only by 


my energy.” 


Although all things emanate from Bhagavan, yet he is independent of them 
and beyond everything. Alfred Tennyson expressed this in his famous poem 


“In Memorium:” 


Our little systems have their day; 

They have their day and cease to be. 

They are but broken lights of thee, 

And thou, O Bhagavan, art more than they. 
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tribhir guna-Maydir bhavair ebhih sarvam idam jagat 
mohitam nabhijandti mamebhyah param avyayam 


tribhih—by three; guna-Mayaih—consisting of the modes of material nature; bhavaih—states; ebhih 
—all these; sarvam—whole; idam—this; jagat—universe; mohitam—deluded; na—not; abhijanati 
—know; mam—me; ebhyah—these; param—the supreme; avyayam—imperishable. 

Deluded by the three modes of Maya, the people in this world are unable 


to know me, the imperishable and eternal. 


Having heard the previous verses, Arjun may think, “O Bhagavan, if such are 
your vibhitis (opulences), then why do billions of humans not know you, 
Bhagavan Krishna, as the Supreme controller and the source of creation?” To 
answer this, Shri Krishna explains that people are deluded by the material 
modes of ignorance, passion, and goodness. These three modes of Maya veil 
their consciousness and as a result, they become fascinated by ephemeral 


allurement of bodily pleasures. 


One of the meanings of the word “Maya” comes from the roots ma (not) and ya 
(what is). Thus, Maya means “that which is not what it appears to be.” As an 
energy of Bhagavan, Maya is also engaged in his service. Its service is to veil the 
true nature of the Supreme Bhagavan from Atman(s) who have not yet 
attained the eligibility for Brahman-realization. Maya thus lures and bewilders 
the Atman(s) who are vimukh from Bhagavan (having their backs turned toward 
him). At the same time, Maya gives distress to the Atman(s) by inflicting them 
with various troubles caused by subjugation to the three-fold material miseries. 
In this way, it tries to bring the Atman(s) to the realization that they can never 
be happy until they become sanmukh toward Bhagavan (having their face turned 


toward him). 
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daivi hyesha guna-mayi mama maya duratyaya 
mam eva ye prapadyante mayadm etam taranti te 


daivi—divine; hi—certainly; esha—this; guna-mayi—consisting of the three modes of nature; mama 
—my; mdya—one of Bhagavan’s energies. It that veils Bhagavan’s true nature from Atman(s) who 
have not yet attained the eligibility for Brahman-realization; duratvaya—very difficult to overcome; 
mam—unto me; eva—certainly; ye—who; prapadyante—surrender; mdyadm etam—this Maya; 
taranti—cross over; te—they. 


My divine energy Maya, consisting of the three modes of nature, is very 


difficult to overcome. But those who surrender unto me cross over it easily. 


Some people declare the material energy to be mithya (non-existent). They say 
that we perceive Maya only because we are in ignorance, but if become seated 
in knowledge, then Maya will cease to exist. They claim that the illusion will 
be dispelled and we will understand that the Atman itself is the Ultimate 
reality. However, this verse of the Bhagavad Gita negates such a theory. Shri 
Krishna states that Maya is not an illusion; it is an energy of Bhagavan. The 


Shwetashvatar Upanishad too States: 
mayam tu prakritim vidyanmdayinam tu maheshvaram (4.10) [v13] 
“Maya is the energy (prakriti), while Bhagavan is the Energetic.” The Ramayana 
states: 
so dasi raghubira ki samujhen mithya sopi [v14] 
“Some people think Maya is mithya (non-existent), but factually it is an energy 


that is engaged in the service of Bhagavan.” 


Here, Shri Krishna says that Maya is very difficult to overcome because it is his 
energy. If anyone conquers Maya, it means that person has conquered 
Bhagavan himself. Since no one can defeat Bhagavan, no one can defeat Maya 


either. And because the mind is made from Maya, no yogi, jrani, ascetic, or 


karmi can successfully control the mind merely by self-effort. 


Arjun could then ask, “How then will I overcome Maya?” Shri Krishna gives 
the answer in the second line of the verse. He says, “Arjun, if you surrender to 
me, the Supreme Bhagavan, then by my grace, I will take you across the ocean 
of material existence. I will indicate to Maya that this Atman has become 
mine. Please leave him.” When the material energy gets the indication from 
Bhagavan, it easily releases such a Atman from its bondage. Maya says, “My 
work was only this much—to keep troubling the Atman until it reaches the 
feet of Bhagavan. Since this Atman has surrendered to Bhagavan, my work is 


done.” 


Understand this through an example from everyday life. Let us say that you 
wish to meet your friend and reach the gate of his house. He has a board on his 
fence, saying “Beware of dog.” His pet German Shepherd is standing in the 
lawn and, as a trained guard dog, growls at you menacingly. You decide to try 
the back gate and go around the fence. However, the Alsatian comes around 
too and snarls furiously, conveying the message, “I dare you to step into this 
house.” When you have no other option, you call out to your friend. He 
emerges from his house and sees his dog troubling you. He calls out, “No, 
Smokey! Come and sit here.” The dog is immediately pacified and comes and 
sits by his master’s side. Now, you open the gate fearlessly and walk in. 
Similarly, the material energy that is troubling us is subservient to Bhagavan. 
By our own efforts we cannot overcome it. The way to go across it is to 
surrender to Bhagavan. This is emphatically conveyed by Shri Krishna in this 
verse. [f we can cross over Maya so simply by surrendering to Bhagavan, then why 


do people not surrender to him? Shri Krishna explains this in the following verse. 
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na mam dushkritino midhah prapadyante naradhamah 
mayaydpahrita-jnana dsuram bhavam ashritah 
na—not; mam—unto me; dushkritinah—the evil doers; miidhah—the ignorant; prapadyante— 
surrender; nara-adhamah—one who lazily follows one’s lower nature; madyaya—by Bhagavan’s 
material energy; apahrita jnanah—those with deluded intellect; aswram—demoniac; bhavam— 
nature; ashritah—surrender. 


Four kinds of people do not surrender unto me—those ignorant of 
knowledge, those who lazily follow their lower nature though capable of 
knowing me, those with deluded intellect, and those with a demoniac 


nature. 


Shri Krishna has given four categories of people who do not surrender to 


Bhagavan: 


1) The ignorant. These are the people who are bereft of spiritual knowledge. 
They are unaware of their identity as the eternal Atman, the goal of life, which 
is Brahman-realization, and the process of surrendering to the Bhagavan with 
loving devotion. Their lack of knowledge prevents them from surrendering to 


Bhagavan. 


2) Those who lazily follow their lower nature. These are people who do have 
basic spiritual knowledge and are aware of what they are supposed to do. 
However, they do not put in the effort to surrender, out of the force of inertia 
of their lower nature. This laziness in exerting oneself to act according to the 
religious principles is a big pitfall on the path of spirituality. There is a Sanskrit 
saying: 


alasya hi manushyanam Ssharirastho mahdn ripuh 
ndstyudyamasamo bandhuh kritva yam navasidati [v15] 


“Laziness is a big enemy, and it resides in our body itself. Work is a good friend 


of humans, which never leads to downfall.” 


3) Those with deluded intellect. These are people who are very proud of their 


intellects. If they hear the teachings of the saints and the scriptures, they are 
not willing to accept them with faith. However, not all spiritual truths are 
immediately evident. First we need to have faith in the process and begin the 
practice for only then can we understand the teachings through realization. 
Those who refuse to have faith in anything that is not evident to them in the 
present, refuse to surrender to Bhagavan, who is beyond sense perception. Shri 


Krishna puts these people in the third category. 


4) Those with a demoniac nature. These are the people who know there is a 
Bhagavan, but work in evil and diametrically opposite ways to thwart 
Bhagavan’s purpose in the world. Because of a demoniac nature, they hate the 
nature of Bhagavan’s revealed personality. They are unable to stand anyone 
singing his glories or engaging in his devotion. Quite obviously, such people do 


not surrender to Bhagavan. 
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chatur-vidha bhajante mam janah sukyitino ’rjuna 


the seekers of material gain; jf#ani—those who are situated in knowledge; cha—and; bharata- 
rishabha—The best amongst the Bharatas, Arjun. 


O best amongst the Bharatas, four kinds of pious people engage in my 
devotion—the distressed, the seekers after knowledge, the seekers of 


worldly possessions, and those who are situated in knowledge. 


Having described the kinds of people who do not surrender to him, Shri 


Krishna now categorizes the kinds of people who do take refuge in him. 


1) The distressed. For some people, when the pot of worldly miseries becomes 


excessive, it leads them to conclude that running after the world is futile, and it 


is better to take shelter in Bhagavan. Likewise, when they see that worldly 
supports are unable to protect them, they then turn to Bhagavan for 
protection. Draupadi’s surrender to Shri Krishna was an example of this type 
of surrender. When Draupadi was being disrobed in the assembly of the 
Kauravas, she first counted upon the protection of her husbands. When they 
remained silent, she relied upon the pious elders present in the assembly— 
Dronacharya, Kripacharya, Bheeshma, and Vidur—to help her. When they 
too failed to offer her protection, she clenched her sari between her teeth. Up 
to this stage, Shri Krishna did not come to Draupadi’s rescue. Finally, when 
Dushasan pulled her sari with a jerk, it slipped from the grasp of her teeth. At 
that point, she no longer had any faith in the protection of others, nor was she 
relying on her own strength. She surrendered herself totally to Shri Krishna, 
who immediately offered her complete protection. He intervened by extending 
the length of her sari. No matter how much Dushashan pulled, he was still not 


able to disrobe Draupadi. 
2) The seekers after knowledge. Some people take shelter of Bhagavan out of 


their curiosity to know. They have heard about others finding beatitude in the 
spiritual realm and this makes them curious to know what it is all about. So, to 


satisfy their curiosity, they approach the Bhagavan. 


3) The seekers of worldly possessions. Another kind of people are very clear 
about what they want but they are convinced that only the Bhagavan can 
provide it to them, and thus they go to his shelter. For example, Dhruv began 
his devotion with the desire to become more powerful than his father, King 
Uttanapad. But when his devotion matured and Bhagavan finally gave him 
darshan, he realized that what he had desired was like broken pieces of glass 
from someone who possessed the priceless jewel of divine love. He then 


requested the Bhagavan to bestow pure selfless devotion upon him. 


4) Those who are situated in knowledge. Finally, there are Atman(s) who 
have reached the understanding that they are tiny parts of Bhagavan and their 
eternal dharma is to love and serve him. Shri Krishna says that these are the 


fourth kind of people who engage in his devotion. 
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tesham jnani nitya-yukta eka-bhaktir vishishyate 
priyo hi jndnino tyartham aham sa cha mama priyah 


tesham—amongst these; jnadni—those who are situated in knowledge; nitya-yuktah—ever steadfast; 
eka—exclusively; bhaktih—devotion; vishishyate—highest; priyah—very dear; hi—certainly; 
jnaninah—to the person in knowledge; atyartham—highly; aham—I; sah—he; cha—and; mama—to 
me; privyah—dear. 





Amongst these, I consider them to be the highest, who worship me with 
knowledge, and are steadfastly and exclusively devoted to me. I am very 


dear to them and they are dear to me. 


Those who approach Bhagavan in distress, for worldly possessions, or in 
curiosity, do not possess selfless devotion as yet. Slowly, by the process of 
devotion, their heart becomes pure and they develop knowledge of their 
eternal relationship with Bhagavan. Then their devotion becomes exclusive, 
single-minded, and incessant toward Bhagavan. Since they have gained the 
knowledge that the world is not theirs and not a source of happiness, they 
neither thirst for favorable circumstances nor lament over unfavorable 
circumstances. Thus, they become situated in selfless devotion. In a spirit of 
total self-surrender, they offer themselves as oblation in the fire of love for their 
Divine Beloved. Hence, Shri Krishna says that such devotees who are situated 


in knowledge are the dearest to him. 
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udarah sarva evaite jndni tvatmaiva me matam 
asthitah sa hi yuktAtman mdm evanuttamam gatim 


udarah—noble; sarve—all; eva—indeed; ete—these; jiani—those in knowledge; tu—but; Atman 
eva—imy very self; me—my; matam—opinion; dasthitah—situated; sah—he; hi—certainly; yukta- 
Atman—those who are united; mém—in me; eva—certainly; anuttamam—the supreme; gatim— 
goal. 


Indeed, all those who are devoted to me are indeed noble. But those in 
knowledge, who are of steadfast mind, whose intellect is merged in me, 


and who have made me alone as their supreme goal, I consider as my very 


self. 


Having stated in verse 7.17 that the jrani bhakt (devotee situated in knowledge) 
is the highest, Shri Krishna now clarifies that the other three kinds of devotees 
are also blessed Atman(s). Whoever engages in devotion for whatever reason is 
privileged. Still, the devotees who are seated in knowledge do not worship 
Bhagavan for material reasons. Consequently, Bhagavan gets bound by the 


selfless, unconditional love of such devotees. 


Para bhakti, or divine love, is very different from worldly love. Divine love is 
imbued with the desire for the happiness of the Divine Beloved; worldly love is 
motivated by the desire for self-happiness. Divine love is imbued with the 
giving attitude, and sacrifice in service of the Beloved; worldly love is 
characterized by the receiving attitude, where the ultimate goal is to receive 


something from the beloved. Chaitanya Mahaprabhu describes: 


kamera tatparya nija-sambhoga kevala 
krishna-sukha-tatparya-matra prema ta’ prabala 


ataeva kama-preme bahuta antara 
kama andha-tamah, prema nirmala bhaskara 
(Chaitanya Charitamrit, Adi Leela, 4.166 & 171) [v16] 


“Lust (worldly love) exists for self-happiness; divine love is harbored for Shri 
Krishna’s happiness. There is tremendous difference between them—lust is like 


darkness and ignorance, while divine love is pure and illuminating.” Jagadguru 


Shri Kripaluji Maharaj states this very beautifully: 


brahma lok paryanta sukh, aru muktihun tyag, 
tabai dharahu paga prema patha, nahin lagi jaihen dag. 
(Bhakti Shatak verse 45) [v17] 


“Give up the desires for worldly pleasures and that of liberation if you wish to 
walk the path of devotion. Else the pure waters of divine love will get tainted 


with selfishness.” Sage Narad defined pure devotion in this manner: 
tat sukha sukhitvam (Narad Bhakti Darshan, Sutra 24) [v18] 


“True love is for the happiness of the Beloved.” The materially motivated 
devotees cannot engage in such devotion but the devotee who is in knowledge 
rises to this level of selflessness. When someone learns to love Bhagavan in this 
manner, he becomes a slave of that Devotee. The highest quality of Bhagavan is 


bhakta vatsalta (his love for his devotees). The Puranas state: 


gitva cha mama namani vicharenmama sannidhau 
iti bravimi te satyam kritoham tasya charjuna (Adi Purdn 1.2.231) [v19] 


Shri Krishna says: “I become the slave of those devotees of mine, who chant 
my names and keep me close to them in their thoughts. This is a fact, O 
Arjun.” Bhagavan feels so indebted toward his selfless devotees that in this 
verse he goes to the extent of saying he looks upon them as his very self. 
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bahiinam janmandm ante jnanavan mam prapadyate 
vasudevah sarvam iti sa mahAtman su-durlabhah 


bahiinam—many; janmanam—births; ante—after; jndna-van—one who is endowed with 
knowledge; mam—unto me; prapadyate—surrenders; vadsudevah—Shri Krishna, the son of Vasudev; 
sarvam—all; iti—that; sah—that; mahd-Atman—great Atman; su-durlabhah—very rare. 


After many births of spiritual practice, one who is endowed with 
knowledge surrenders unto me, knowing me to be all that is. Such a great 


Atman is indeed very rare. 


This verse clears a common misconception. Often people who are intellectually 
inclined deride bhakti (devotion) as inferior to jrana (knowledge). They maintain 
a supercilious air about themselves being engaged in the cultivation of 
knowledge and look down upon people engaged in devotion. However, in this 
verse Shri Krishna states the very reverse. He says that, after cultivating jrana 
for many lives, when the jaanis knowledge reaches a ripened state, then he or 


she finally surrenders to Bhagavan. 


The fact is that true knowledge naturally leads to devotion. Let us say that a 
person was walking on the beach, and he found a ring on the sand. He lifted it 
up, but had no knowledge of its value. He thought it must be a piece of 
artificial jewelry, so common nowadays, and must be worth only $30. The next 
day, he showed the ring to a goldsmith, and asked, “Can you please value this 
ring for me?” The goldsmith checked it, and replied, “This is 22 carats gold. It 
must be worth $300.” On hearing this, the person’s love for the ring increased. 
Now when he looked at the ring, he got as much pleasure as he would on 


receiving a gift of $300. 


A few more days went by, and his uncle, who was a jeweler, came from another 
town. He asked his uncle, “Could you evaluate this ring and the stone 
embedded in it?” His uncle looked at it, and exclaimed, “Where did you get 
this from? This is a real diamond. It must be worth $100,000.” He is 


» « 


overwhelmed. “Uncle, please do not joke with me.” “I am not joking, son. If 
you do not believe me, sell it to me for $75,000.” Now, he got confirmed 
knowledge of the true value of the ring. Immediately, his love for the ring 


increased. He felt he had won a jackpot, and his joy knew no bounds. 


See, how the persons love for the ring kept increasing in proportion to his 
knowledge? When his knowledge was that the ring’s worth is $30, his love for 


it was to the same extent. When his knowledge became that the ring is valued 


at $300, his love for it increased to the same proportion. When his knowledge 
became that the ring is actually worth $100,000, his love for it got enhanced 


in the same measure. 


The example above illustrates the direct correlation between knowledge and 


love. The Ramayana states: 

janen binu na hoi paratiti, binu paratiti hoi nahin priti [v20] 
“Without knowledge, there cannot be faith; without faith, love cannot grow.” 
Thus, true knowledge is naturally accompanied by love. If we claim we possess 


knowledge of Brahman, but we feel no love toward him, then our knowledge is 


merely theoretical. 


Here, Shri Krishna explains that after many lifetimes of cultivation of 
knowledge, when that janis knowledge matures into true wisdom, he 
surrenders to the Supreme Bhagavan, knowing him to be all that is. The verse 
states that such a noble Atman is very rare. He does not say this for jaanis, karmis, 
hatha-yogis, ascetics, etc. He declares it for the devotee, and says that the exalted 


Atman who realizes “All is Bhagavan,” and surrenders to him, is very rare. 
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kamais tais tair hrita-jnanah prapadyante ’nya-devatah 
tam tam niyamam asthaya prakritya niyatah svaya 


kamaih—by material desires; tai taih—by various; hrita-jianah—whose knowledge has been 
carried away; prapadyante—surrender; anya—to other; devatah—celestial deities; tam tam—the 
various; nivamam—tules and regulations; asthaya—following; prakritya—by nature; nivatah— 
controlled; svaya—by their own. 


Those whose knowledge has been carried away by material desires 


surrender to the celestial deities. Following their own nature, they worship 


the devatads, practicing rituals meant to propitiate these celestial 


personalities. 


When Shri Krishna (the Supreme Bhagavan) is the basis of all that exists, no 
celestial deity can be independent of him. Just as the president of a country 
administers the government with the help of numerous officers, similarly the 
devatas (celestial deities) are all minor officers in Bhagavan’s government. 
Although Atman(s) like us, they are elevated, and as a result of their pious 
deeds in their past lives, they have attained a high post in the administration of 


the material realm. 


They cannot grant anyone liberation from the bondage of Maya because they 
are themselves not liberated. However, they can grant material things within 
their jurisdiction. Driven by material desires, people worship the devatas and 
observe the strictures as prescribed for their worship. Shri Krishna says that 
such persons whose knowledge has been clouded by material desires worship 


the celestial deities. 
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yo yo yam yam tanum bhaktah shraddhayarchitum ichchhati 
tasya tasyachalam shraddham tam eva vidadhamyaham 


yah yah—whoever; yam yam—whichever; tanum—form; bhaktah—devotee; shraddhaya—with 
faith; architum—to worship; ichchhati—desires; tasya tasva—to him; achalam—steady; shraddham 
—faith; tam—ain that; eva—certainly; vidadhami—bestow; aham—l. 

Whatever celestial form a devotee seeks to worship with faith, I steady the 


faith of such a devotee in that form. 


Faith in the worship of the Supreme Bhagavan is the most beneficial kind of 
faith, which comes with true knowledge. However, if we look around us in the 
world, we find innumerable devotees of the celestial deities as well, who engage 
in their devotion with firm and unflinching faith. We may wonder how these 


people develop such a high level of faith in a lower form of worship. 


Shri Krishna provides the answer in this verse. He says that faith in the celestial 


deities is also created by him. When he sees people seeking to worship the 
devatas for the fulfillment of their material desires, he steadies their faith and 
helps them in their devotion. The celestial deities themselves do not have the 
ability to generate faith in their devotees. It is the indwelling ParamAtman 
(Supreme Atman), who inspires shraddha in them. As Shri Krishna states in 
verse 15.15, “I am seated in the hearts of all living beings, and from me comes 


memory, knowledge, and understanding.” 


One may ask that why does the Supreme Bhagavan create faith in the celestial 
deities, when such faith is inappropriately placed. This is just as parents allow 
their children to shower affection on dolls as if they were real babies. The 
parents know their child’s affection for the doll is out of ignorance, and yet 
they encourage the child to love and play with dolls. The reason is that the 
parents know this will help develop qualities of affection, love, and care, which 
will be beneficial when the child grows up. Similarly, when Atman(s) worship 
the celestial deities for material gains, Bhagavan steadies their faith, in the 
expectation that the experience will help evolve the Atman upward. Then, one 
day the Atman will surrender to the Supreme Bhagavan, understanding him to 


be the summum bonum of everything. 
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sa tayd Shraddhaya yuktas tasyaradhanam thate 
labhate cha tatah kaman Maydiva vihitan hi tan 


sah—he; taya—with that; shraddhaya—faith; yuktah—endowed with; tasva—of that; aradhanam— 
worship; thate—tries to engange in; /abhate—obtains; cha—and; tatah—from that; kaman—desires; 
maya—by me; eva—alone; vihitan—granted; hi—certainly; tan—those. 


Endowed with faith, the devotee worships a particular celestial deity and 
obtains the objects of desire. But in reality I alone arrange these benefits. 


Labhate means “they obtain.” The devotees of the celestial deities may obtain 


their desired ends by worshipping the respective celestial deities, but in 
actuality it is not the devatas, but Bhagavan who grants the benefits to be given. 
This verse clearly means that the celestial deities do not have the right to 
sanction material benefits; they can only grant them to their devotees when 
Bhagavan sanctions it. However, people of mediocre understanding deduce 


that help comes to them from the gods they worship. 
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antavat tu phalam tesham tad bhavatyalpa-medhasam 
devan deva-yajo yanti mad-bhakta yanti mam api 


anta-vat—perishable; tu—but; phalam—fruit; tesham—by them; tat—that; bhavati—is; alpa- 
medhasam—people of small understanding; devan—to the celestial deities; deva-yajah—the 
worshipers of the celestial deities; yanti—go; mat—my; bhaktah—devotees; yanti—go; mam—to 
me; api—whereas. 

But the fruit gained by these people of small understanding is perishable. 
Those who worship the celestial deities go to the celestial abodes, while my 


devotees come to me. 


While primary school is necessary, students are expected to outgrow it one day. 
If a student desires to remain in primary school for longer than necessary, the 
teacher will discourage it, and coach the student to move forward in life. 
Similarly, for neophyte devotees wishing to worship the celestial deities, Shri 
Krishna does steady their faith, as stated in verse 7.21. But the Bhagavad Gita 
is not for primary school students, and so he tells Arjun to understand the 
spiritual principle: “One attains the object of one’s worship. Those who 
worship the devatas, go to the planets of the devatas after death. Those who 
worship me, come to me.” When the devatds are perishable, the fruits of their 
worship are also perishable. But since Bhagavan is imperishable, the fruits of 
his worship are also imperishable. The devotees of Bhagavan attain his eternal 


service and his eternal abode. 
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avyaktam vyaktim Gpannam manyante mam abuddhayah 
param bhavam ajananto mamavyayam anuttamam 


avyaktam—formless; vyaktim—possessing a personality; Gannam—to have assumed; manyante— 
think; mam—me; abuddhayah—less intelligent; param—Supreme; bhadvam—nature; ajanantah— 
not understanding; mama—my; avyavam—imperishable; anuttamam—excellent. 

The less intelligent think that I, the Supreme Bhagavan Shri Krishna, was 
formless earlier and have now assumed this personality. They do not 


understand the imperishable exalted nature of my personal form. 


Some people emphatically claim that Bhagavan is only formless, while others 
assert equally vehemently that the Supreme Bhagavan only exists in a personal 
form. Both these points of view are restricting and incomplete. Bhagavan is 
perfect and complete, and therefore, he is both formless and with a form. This 


has also been discussed in the commentary to verses 4.5 and 4.6. 


Amongst the people who accept both aspects of Bhagavan’s personality, the 
debate sometimes ensues regarding which of these is the original form. Did the 
formless manifest from the personal form of Bhagavan, or vice versa? Shri 
Krishna resolves this debate here by stating that the divine personality is 
primordial—it has not manifested from the formless Brahman. Bhagavan exists 
eternally in his divine form in the spiritual realm. The formless Brahman is the 


light that emanates from his transcendental body. 


The Padma Puran states: 


yannakhenduruchir brahma dhyeyam brahmadibhih suraih 
gunatrayamatitam tam vande vrindavaneshvaram (Patal Khand 77.60) [v21] 


“The light that emanates from the toe nails of Bhagavan’s personality is 


worshipped as Brahman by the jnanis.” 


Actually, there is no difference between his personal and formless aspects. It is 


not that one is big and the other is small. In the formless Brahman aspect, all of 
Bhagavan’s energies and potencies do exist, but they are unmanifest. In his 
personal aspect, his name, form, pastimes, virtues, abode, and associates are all 


manifest by his divine energy. 


Then why do people think of the Bhagavan as an ordinary human? The answer to 


this question is explained in the next verse. 
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naham prakashah sarvasya yoga-maya-samavritah 
mudho ‘yam nabhijanati loko mdm ajam avyayam 


na—not; aham—l; prakashah—manifest; sarvasya—to everyone; yoga-mayad—Bhagavan’s supreme 
(divine) energy; samavritah—veiled; miidhah—deluded; ayam—these; na—not; abhijanati—know; 
lokah—persons; mam—me; ajam—unborn; avyayam—immutable. 

I am not manifest to everyone, being veiled by my divine YogMaya energy. 
Hence, those without knowledge do not know that I am without birth and 


changeless. 


Having described two of his energies in verses 7.4 and 7.5, Shri Krishna now 
mentions his third energy—yYogMaya. This is his supreme energy. The Vishnu Puran 


States: 


vishnu Shaktih para prokta kshetrajnakhya tatha ‘para 
avidya karma sanjnanya tritiya shaktirishyate (6.7.61) [v22] 


“The Supreme Bhagavan Shri Vishnu has three main energies—YogMaya, the 
Atman(s), and Maya.” Jagadguru Kripaluji Maharaj states: 


Shaktiman ki shaktiyan, aganita yadapi bakhana 
tin mahan ‘ maya, ‘jiva, aru,‘ pard, trishakti pradhana 
(Bhakti Shatak verse 3) [v23] 


“The Supreme Energetic Shri Krishna has infinite energies. Amongst these, 


YogMaya, the Atman(s), and Maya are the main ones.” 


The divine power, YogMaya, is Bhagavan’s all-powerful energy. By virtue of it, he 
manifests his divine pastimes, his divine love bliss, and his divine abode. By 
that YogMaya power, Bhagavan descends in the world and manifests his divine 
pastimes on the Earth plane as well. By the same YogMaya power, he keeps 
himself veiled from us. Although Bhagavan is seated in our hearts, we do not 
have any perception of his presence within us. YogMaya keeps his divinity 
obscured from us, until we are eligible for his divine vision. Hence, even if we 
see the Bhagavan in his personal form at present, we will not be able to 
recognize him as Bhagavan. When the YogMaya power bestows its grace upon 


us, it is only then that we get the divine vision to see and recognize Bhagavan. 
chidanandaMaya deha tumhari, bigata bikara jana adhikarit (Ramayana) [v24] 


“O Bhagavan, you have a divine form. Only those whose hearts have been 


purified can know you by your grace.” 


The YogMaya power is both formless and also manifests in the personal form, as 
Radha, Sita, Durga, Kali, Lakshmi, Parvati, etc. These are all divine forms of 
the YogMaya energy, and all are revered in Vedic culture as the Mother of the 
universe. They radiate the motherly qualities of tenderness, compassion, 
forgiveness, grace, and causeless love. More importantly for us, they bestow 
divine grace upon the Atman, and grant it the transcendental knowledge by 
which it can know Bhagavan. Hence, devotees in Vrindavan sing “Radhe Radhe, 
Shyam se mila de”, “Ov. Radha, please bestow your grace and help me meet Shri 
Krishna.” 


Thus, YogMaya performs both functions—it hides Bhagavan from Atman(s) who 
are not qualified, and bestows grace upon surrendered Atman(s), so that they 
may know him. Those who have their backs turned toward Bhagavan are 
covered by Maya, and bereft of the grace of YogMaya. Those who turn their face 


toward Bhagavan come under the shelter of YogMaya, and get released from 


Maya. 


dele Gudialtt adatt ast 
Ufarntur a Ua At dag A AVA 112611 


vedaham samatitdni vartamdnani charjuna 
bhavishyani cha bhitani mam tu veda na kashchana 


veda—know; aham—l; samatitani—the past; vartamanadni—the present; cha—and; arjuna—Arjun; 
bhavishyani—the future; cha—also; bhatani—all living beings; mam—me; tu—but; veda—knows; 
na kashchana—no one. 


O Arjun, I know of the the past, present, and future, and I also know all 


living beings; but me no one knows. 


Bhagavan is omniscient. He declares here that he is sikal-darshi—he has 
knowledge of the past, present, and future. We forget what we ourselves were 
thinking a few hours ago. But Bhagavan remembers the thoughts, words, and 
deeds of each of the infinite Atman(s) in the universe, at every moment of their 
life, in each of their infinite lifetimes. These constitute the safchit karmas 
(stockpile of karmas of endless lifetimes) for every Atman. Bhagavan has to 
maintain account of this so that he may dispense justice in the form of the law 
of karma. As a result, he says he knows the past, present, and future. The 


Mundakopanishad states: 
yah sarvajnah sarvavidyasya jnanaMayam tapah (1.1.9) [v25] 
“Bhagavan is all-knowing and omniscient. His austerity consists of 


knowledge.” 


In this verse, Shri Krishna says that although he knows everything, nobody 
knows him. Bhagavan is infinite in splendor, glory, energies, qualities, and 
extent. Our intellect is finite, and hence there is no way it can comprehend the 


Almighty Bhagavan. All the Vedic scriptures state: 


naishda tarkena matirdpaneya (Kathopanishad 1.2.9) [v26] 


“Bhagavan is beyond the scope of our intellectual logic.” 
yato vacho nivartante aprapya manasa saha (Taittirtva Upanishad 2.9.1) [v27] 
“Our mind and words cannot reach Bhagavan.” 
ram atarkya buddhi mana bani, mata hamara asa sunahi sayani (Ramayana) [v28] 


“Bhagavan cannot be analyzed by arguments or reached by words, mind, and 


intellect.” 


There is only one personality who knows Bhagavan and that is Bhagavan 
himself. If he decides to bestow his grace upon some Atman, he bestows his 
intellect upon that fortunate Atman. Equipped with Bhagavan’s power, that 
fortunate Atman can then know Bhagavan. Consequently, the concept of grace 
is of paramount importance in getting to know Bhagavan. This point is 


discussed in detail later in verses 10.11 and 18.58. 


SRIGUUTAMA GGHled UNA | 
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ichchha-dvesha-samutthena dvandva-mohena bharata 
sarva-bhitani sammoham sarge yanti parantapa 


ichchha—desire; dvesha—aversion; samutthena—arise from; dvandva—of duality; mohena—from 
the illusion; bAarata—Arjun, descendent of Bharat; sarva—all; bhatani—living beings; sammoham 
—into delusion; sarge—since birth; yanti—enter; parantapa—Arjun, conqueror of enemies. 


O descendent of Bharat, the dualities of desire and aversion arise from 
illusion. O conqueror of enemies, all living beings in the material realm 


are from birth deluded by these. 


The world is full of dualities—night and day, winter and summer, happiness 
and distress, pleasure and pain. The biggest dualities are birth and death. These 
exist in a pair—the moment birth takes place, death is certain; death, in turn, 
brings subsequent birth. And between the two ends of birth and death is the 


arena of life. These dualities are an inseparable part of the experience of anyone 


who goes through life. 


In material consciousness, we desire one and detest the other. This attraction 
and aversion is not an inherent quality of the dualities, rather it arises from our 
ignorance. Our mistaken intellect is convinced that material pleasures will 
fulfill our self-interest. We are also convinced that pain is harmful to our being. 
We do not realize that materially pleasurable situations thicken the cover of 
material illusion on the Atman, while adverse situations have the potential 
dispelling the illusion and elevating the mind. The root cause of this delusion 
is ignorance. The sign of spiritual wisdom is that a person rises above attraction 
and aversion, likes and dislikes, and embraces both as inseparable aspects of 
Bhagavan’s creation. 
Sot aad UU SAAT Wa HUT | 
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yesham tvanta-gatam papam jananadm punya-karmanadm 
te dvandva-moha-nirmukta bhajante mam dridha-vratah 


yesham—whose; tu—but; anta-gatam—completely destroyed; papam—-sins; jananam—of persons; 
punya—pious; karmanadm—activities; te—they; dvandva—of dualities; moha—illusion; nirmuktah 
—free from; bhajante—worship;mam— me; dridha-vratah—with determination. 

But persons, whose sins have been destroyed by engaging in pious 
activities, become free from the illusion of dualities. Such persons worship 


me with determination. 


Shri Krishna stated in verse 2.69 that what the ignorant consider as night, the 
wise consider as day. Those whose aspiration for Brahman-realization has been 
awakened welcome pain as an opportunity for self-abnegation and spiritual 
growth. They are also wary of pleasure that may cloud their Atman. Thus, they 
neither pine for pleasure nor have aversion for pain. Such Atman(s) who have 
freed their mind from these dualities of desire and hatred are able to worship 


Bhagavan with unshakeable determination. 


PRIA aa ATS Sea Aid ST 
d dal digg: Hea HY Aact 1129 11 


jard-marana-mokshaya mam ashritya yatanti ye 
te brahma tadviduh kritsnam adhyatmam karma chakhilam 


jara—from old age; marana—and death; mokshaya—for liberation; mam—me; ashritva—take 
shelter in; yatanti—strive; ye—who; te—they; brahma—Brahman; tat—that; viduh—know; 
kritsnam—everything; adhyatmam—the individual self; karma—karmic action; cha—and; akhilam 
—entire. 


Those who take shelter in me, striving for liberation from old-age and 


death, come to know Brahman, the individual self, and the entire field of 


karmic action. 


As stated in verse 7.26, Bhagavan cannot be known by the strength of one’s 
intellect. However, those who surrender to him, become recipients of his grace. 
Then, by virtue of his grace, they are easily able to know him. The Kathopanishad 


States: 


ndyamAtman pravachanena labhyo 
na medhaya na bahuna shrutena 
yamevaisha vrinute tena labhya- 
stasyaisha Atman vivrinute tantiim svam (1.2.23) [v29] 


“Bhagavan cannot be known by spiritual discourses, nor through the intellect, 
nor by hearing various kinds of teachings. Only when he bestows his grace 
upon someone, does that fortunate Atman come to know him.” And when one 
gets knowledge of Bhagavan, everything comes to be known in connection 
with him. The Vedas state: ekasmin vijnate sarvamidam vijnatam bhavati [v30] “If you 


know Bhagavan, you will know everything.” 


Some spiritual aspirants consider atma-jiana (self-knowledge) as the ultimate 
goal. However, just as a drop of water is a tiny part of the ocean, atma-jnana is 
only a tiny part of brahma-jiana (knowledge of Bhagavan). Those who have 


knowledge of the drop do not necessarily know the depth, breadth, and power 


of the ocean. Similarly, those who know the self do not necessarily know 
Bhagavan. However, those who get knowledge of Bhagavan, automatically get 
knowledge of everything that is a part of Bhagavan. Hence, Shri Krishna states 
that those who take shelter in him come to know him, the Atman, and the 


field of karmic action, by Bhagavan’s grace. 


ufayaicd ut aia a a fag: | 
PaaS A Ot dt fagdadada: 113011 
sddhibhiutadhidaivam mam sddhiyajnam cha ye viduh 
prayana-kdle ‘pi cha mam te vidur yukta-chetasah 

sa-adhibhita—governing principle of the field of matter; adhidaivam—governing principle of the 
celestial deities; mam—me; sa-adhiyajnam—governing principle of the Bhagavan all sacrificial 
performances; cha—and; ye—who; viduh—know; prayana—of death; kale—at the time; api—even; 
cha—and; mam—me; te—they; viduh—know; yukta-chetasah—in full consciousness of me. 
Those who know me as the governing principle of the adhibhita (field of 
matter) and the adhidaiva (the celestial deities), and as adhiyajna (the 


Bhagavan all sacrificial performances), such enlightened Atman(s) are in 


full consciousness of me even at the time of death. 


In the next chapter, Shri Krishna will state that those elevated Atman(s) who 
remember him at the time of leaving the body attain his divine abode. 
However, to remember Bhagavan at the time of death is exceedingly difficult. 
The reason is that death is an extremely painful experience. It can be likened to 
2,000 scorpions biting one at the same time. This is much beyond the capacity 
of anyone’s mind and intellect to tolerate. Even before death comes, the mind 
and intellect stop working and a person becomes unconscious. How then can 


one remember Bhagavan at the time of death? 


This is only possible for those who are beyond the pleasure and pain of the 
body. Such persons leave the body with awareness. Shri Krishna states in this 


verse that those who know him as the governing principle of adhibhita, adhidaiva, 


and adhiyajaa are in full consciousness of him even at the time of death. This is 
because true knowledge leads to complete devotion—the mind becomes fully 
attached to Bhagavan. Consequently, it becomes detached from the hankering 
and lamentation at the bodily platform, and such a Atman is no longer in 


bodily consciousness. 


The words adhibhita, adhidaiva, and adhiyajna will be explained in the next 
chapter. 





Chapter 8 


Akshar Brahma Yog ~ H&Nsterary: 


The Yog of Eternal Bhagavan 


This chapter briefly explains several important terms and concepts that are 
presented more fully in the Upanishads. It also describes what decides the 
destination of the Atman after death. If we can remember Bhagavan at the 
time of departing from the body, we will certainly attain him. Therefore, we 
must practice to think of him at all times, alongside with doing our daily 
works. We can remember him by thinking of his qualities, attributes, and 
virtues. We must also practice steadfast yogic concentration upon him by 
chanting his names. When we perfectly absorb our mind in him through 
exclusive devotion, we will go beyond this material dimension to the spiritual 


realm. 


The chapter then talks about the various abodes that exist in the material 
realm. It explains how, in the cycle of creation, these abodes and the 
multitudes of beings on them come into existence, and are then again absorbed 
back at the time of dissolution. However, transcendental to this manifest and 
unmanifest creation is the divine abode of Bhagavan. Those who follow the 
path of light, ultimately reach the divine abode, and never return to this mortal 


world, while those who follow the path of darkness keep transmigrating in the 


endless cycle of birth, disease, old age, and death. 


3s Sars 
fa adage fener fh a GSAT 
atid a fh Wradnticd faq it 
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arjuna uvdcha 
kim tad brahma kim adhyatmam kim karma purushottama 
adhibhutam cha kim proktam adhidaivam kim uchyate 


adhiyajnah katham ko tra dehe smin madhustidana 
prayana-kdle cha katham jneyo si niyatatmabhih 


arjunah uvacha—Aryjun said; kim—what; tat—that; brahma—Brahman; kim—what; adhyatmam— 
the individual Atman; kim—what; karma—the principle of karma; purusha-uttama—Shri Krishna, 
Shri Hari; adhibhutam—the material manifestation; cha—and; kim—what; proktam—is called; 
adhidaivam—the Bhagavan of the celestial deities; Aim—what; uchyate—is called; adhiyajnah—the 
Bhagavan all sacrificial performances; katham—how; kah—who; atra—here; dehe—in body; asmin 
—this; madhustidana—Shri Krishna, the killer of the Demon named Madhu; prayana-kale—at the 
time of death; cha—and; katham—how; jneyah—to be known; asi—are (you); niyata-atmabhih—by 
those of steadfast mind. 


Arjun said: O Supreme Bhagavan, what is Brahman (Absolute Reality), 
what is adhyatma (the individual Atman), and what is karma? What is said 
to be adhibhita, and who is said to be Adhidaiva? Who is Adhiyajna in 


the body and how is he the Adhiyajna? O Krishna, how are you to be 
known at the time of death by those of steadfast mind? 


At the conclusion of Chapter seven, Shri Krishna had introduced terms like 
Brahman, adhibhita, adhiydtma, adhidaiva, and adhiyajna. Arjun is curious to learn more 
about these terms, consequently he raises seven questions in these two verses. 
Six of these questions relate to the terms mentioned by Shri Krishna. The 
seventh question is about the time of death. Shri Krishna had himself raised 


the topic in verse 7.30. Arjun now wishes to know how one can remember 


Bhagavan at the moment of death. 


siMTarare | 
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Shri bhagavan uvdcha 
aksharam brahma paramam svabhavo ‘dhyatmam uchyate 
bhita-bhavodbhava-karo visargah karma-sanjnitah 


Shri-bhagavan uvacha—Bhagavan Krishna said; aksharam—indestructible; brahma—Brahman; 
paramam—the Supreme; svabhavah—nature; adhyatmam—one’s own self; uchyate—is called; 
bhiita-bhava-udbhava-karah—Actions pertaining to the material personality of living beings, and its 
development; visargah—creation; karma—fruitive activities; sanjnitah—are called. 


Bhagavan Krishna said: The Supreme Indestructible Entity is called 
Brahman; one’s own self is called adhydtma. Actions pertaining to the 
material personality of living beings, and its development are called 


karma, or fruitive activities. 


Shri Krishna says that the Supreme Entity is called Brahman (in the Vedas, 
Bhagavan is referred to by many names and Brahman is one of them). It is 
beyond space, time, and the chain of cause and effect. These are the 
characteristics of the material realm, while Brahman is transcendental to the 
material plane. It is unaffected by the changes in the universe, and is 
imperishable. Hence, it is described as aksharam. In the Brihadaranyak Upanishad 
3.8.8, Brahman has been described in the same manner: “Learned people speak 
of Brahman as akshar (indestructible). It is also designated as Param (Supreme) 
because it possesses qualities beyond those possessed by Maya and the 


Atman(s).” 


The path of spirituality is called adhyatma, and science of the Atman is also 
called adhyatma. But here the word has been used for one’s own self, which 


includes the Atman, body, mind, and intellect. 


Karma is actions performed by the self, which forge the individual’s unique 
conditions of existence from birth to birth. These karmas keep the Atman 


rotating in samsara (the cycle of material existence). 


afar ant wa: Geuvaacaay | 
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adhibhiitam ksharo bhavah purushash chadhidaivatam 
adhiyajno ’ham evatra dehe deha-bhyitam vara 


adhibhiitam—the ever changing physical manifestation; ksharah—perishable; bhavah—nature; 
purushah—the cosmic personality of Bhagavan, encompassing the material creation; cha—and; 
adhidaivatam—the Bhagavan of the celestial deities; adhiyajnah—the Bhagavan of all sacrifices; 
aham—I; eva—certainly; atra—here; dehe—in the body; deha-bhritam—of the embodied; vara—O 
best. 


O best of the embodied Atman(s), the physical manifestation that is 
constantly changing is called adhibhiita; the universal form of Bhagavan, 
which presides over the celestial deities in this creation, is called adhidaiva; 


I, who dwell in the heart of every living being, am called Adhiyajiia, or the 


Bhagavan of all sacrifices. 


The kaleidoscope of the universe, consisting of all manifestations of the five 
elements—earth, water, fire, air, space—is called adhibhiita. The virat purush, 
which is the complete cosmic personality of Bhagavan encompassing the entire 
material creation, is called adhidaiva because he has sovereignty over the devatas 
(the celestial deities who administer the different departments of the universe). 
Shri Hari, Shri Krishna, who dwells in the heart of all living beings as the 
ParamAtman (Supreme Atman) is called Adhiyajia. All yajaas (sacrifices) are to be 
performed for his satisfaction. He is thus the presiding divinity over all the 


yajnas and the one who bestows rewards for all actions. 


This verse and the previous one answer six of Arjun’s seven questions, which 


are more in regard to terminology. The next few verses answer the question 


regarding the moment of death. 


athe A We Gara eta 
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anta-kale cha mam eva smaran muktva kalevaram 
yah prayati sa mad-bhavam yati ndstyatra sanshayah 


anta-kale—at the time of death; cha—and; mam—me; eva—alone; smaran—remembering; muktva 
—telinquish; kalevaram—the body; yah—who; prayati—goes; sah—he; mat-bhavam—Bhagavan- 
like nature; yati—achieves; na—no; asti—there is; atra—here; sanshayah—doubt. 


Those who relinquish the body while remembering me at the moment of 


death will come to me. There is certainly no doubt about this. 


In the next verse, Shri Krishna will state the principle that one’s next birth is 
determined by one’s state of consciousness at the time of death and the object 
of one’s absorption. So if, at the time of death, one is absorbed in the 
transcendental names, forms, virtues, pastimes, and abodes of Bhagavan, one 
will attain the cherished goal of Brahman-realization. Shri Krishna uses the 
words mad bhavam, which mean “Bhagavan-like nature.” Thus, if one’s 
consciousness is absorbed in Bhagavan at the moment of death, one attains 


him, and becomes Bhagavan-like in character. 


4 4 au aad Atal etary | 
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yam yam vapi smaran bhavam tyajatyante kalevaram 
tam tam evaiti kaunteya sada tad-bhava-bhavitah 


yam yam—whatever; vad—or; api—even; smaran—remembering; bhavam—remembrance; tyajati— 
gives up; ante—in the end; kalevaram—the body; tam—to that; tam—to that; eva—certainly; eti— 
gets; Aaunteya—Arjun, the son of Kunti; sada—always; tat—that; bhava-bhavitah—absorbed in 
contemplation. 

Whatever one remembers upon giving up the body at the time of death, O 
son of Kunti, one attains that state, being always absorbed in such 


contemplation. 


We may succeed in teaching a parrot to say “Good morning!” But if we press 
its throat hard, it will forget what it has artificially learnt and make its natural 
sound “Kaw!” Similarly, at the time of death, our mind naturally flows through 
the channels of thoughts it has created through lifelong habit. The time to 
decide our travel plans is not when our baggage is already packed; rather, it 
requires careful planning and execution beforehand. Whatever prominently 
dominates one’s thoughts at the moment of death will determine one’s next 


birth. This is what Shri Krishna states in this verse. 


One’s final thoughts will naturally be determined by what was constantly 
contemplated and meditated upon during the span of life, as influenced by 
one's daily habits and associations. The Puranas relate the story of Maharaj 
Bharat. He was a king, but he renounced his kingdom to live in the forest as an 
ascetic and pursue Brahman-realization. One day, he saw a pregnant deer jump 
into the water on hearing a tiger roar. Out of fear, the pregnant deer delivered 
a baby deer that began floating on the water. Bharat felt pity on the baby deer 
and rescued it. He took it to his hut and began bringing it up. With great 
affection, he would watch its frolicking movements. He would gather grass to 
feed it, and would hug it to keep it warm. Slowly, his mind came away from 
Bhagavan and became absorbed in the deer. The absorption became so deep 
that, practically all day long, his thoughts would wander toward the deer. 
When he was about to die, he called out to the deer in fond remembrance, 
concerned about what would happen to him. Consequently, in his next life, 
Maharaj Bharat became a deer. However, because he had performed spiritual 
sadhana, he was aware of the mistake in his previous life, and so even as a deer, 
he would reside near the ashrams of saintly persons in the forest. Finally, when 
he gave up the deer body, he was again given a human birth. This time, he 
became the great sage Jadabharat, and attained Brahman-realization by 


completing his sadhana. 


One should not conclude upon reading the verse, that for the attainment of 
the ultimate goal, the Supreme Bhagavan is only to be meditated upon at the 
moment of death. This is well-nigh impossible without a lifetime of 
preparation. The Skandh Puran states that at the time of death it is exceedingly 
difficult to remember Bhagavan. Death is such a painful experience, that the 
mind naturally gravitates to the thoughts that constitute one’s inner nature. 
For the mind to think of Bhagavan requires one’s inner nature to be united 
with him. The inner nature is the consciousness that abides within one’s mind 
and intellect. Only if we contemplate something continuously does it manifest 
as a part of our inner nature. So to develop a Brahman-consciousness inner 
nature, the Bhagavan must be remembered, recollected, and contemplated 
upon at every moment of our life. This is what Shri Krishna states in the next 


verse. 


THY AY WGN qe 
TAHA GAARA TA 17 1 


tasmat sarveshu kaleshu mam anusmara yudhya cha 
mayyarpita-mano-buddhir mam evaishyasyasanshayam 


tasmat—therefore; sarveshu—in all; kaleshu—times; mam—me; anusmara—remember; yudhya— 
fight; cha—and; mayi—to me; arpita—surrender; manah—tmind; buddhih—intellect; mam—to me; 
eva—surely; eshyasi—you shall attain; asanshayah—without a doubt. 

Therefore, always remember me and also do your duty of fighting the war. 
With mind and intellect surrendered to me, you will definitely attain me; 


of this, there is no doubt. 


The first line of this verse is the essence of teachings of the Bhagavad Gita. It 
has the power of making our life divine. It also encapsulates the definition of 
karm yog. Shri Krishna says, “Keep your mind attached to me, and do your 
worldly duty with your body.” This applies to people in all walks of life— 


doctors, engineers, advocates, housewives, students, etc. In Arjun’s specific case, 


he is a warrior and his duty is to fight. So he is being instructed to fulfill his 
duty, while keeping his mind in Bhagavan. Some people neglect their worldly 
duties on the plea that they have taken to spiritual life. Others excuse 
themselves from spiritual practice on the pretext of worldly engagements. 
People believe that spiritual and material pursuits are irreconcilable. But 


Bhagavan’s message is to sanctify one’s entire life. 


When we practice such karm yog, the worldly works will not suffer because the 
body is being engaged in them. But since the mind is attached to Bhagavan, 
these works will not bind one in the law of karma. Only those works result in 
karmic reactions which are performed with attachment. When that attachment 
does not exist, even worldly law does not hold one culpable. For example, let 
us say that one man killed another and is brought to court. The judge asks 
him, “Did you kill that man?” The man replies, “Yes, your honor, there is no 
need for any witness. I confess that I killed him.” “Then you should be 
punished!” “No, your honor, you cannot punish me.” “Why?” “I had no 
intention to kill. I was driving the car on the proper side of the road, within 
speed limits, with my eyes focused ahead. My brakes, steering, everything was 
perfect. That man suddenly ran in front of my car. What could I do?” If his 
attorney can establish that the intention to kill did not exist, the judge will let 


him off without even the slightest punishment. 


From the above example we see that even in the world we are not culpable for 
those actions we perform without attachment. The same principle holds for the 
law of karma as well. That is why, during the Mahabharat war, following Shri 
Krishna’s instructions, Arjun did his duty on the battlefield. By the end of the 
war, Shri Krishna noted that Arjun did not accrue any bad karma. He would 
have been entangled in karma if he had been fighting the battle with 
attachment, for worldly gain or fame. However, his mind was attached to Shri 


Krishna, and so what he was doing was multiplication in zeros, performing his 


duty in this world without selfish attachment. Even if you multiply one 


million with zero, the answer will still be zero. 


The condition for karm yog has been stated very clearly in this verse: The mind 
must be constantly engaged in thinking of Bhagavan. The moment the mind 
forgets Bhagavan, it comes under the attack of the big generals of Maya's army 
—lust, anger, greed, envy, hatred, etc. Thus, it is important to always keep it 
attached to Bhagavan. Often people claim to be karm yogis because they say they 
do both—sarm and yog. For the major part of the day, they do karm, and for a 
few minutes they do yog (meditation on Bhagavan). But this is not the 
definition of karm yog that Shri Krishna has given. He states that 1) even while 
doing the work, the mind must be engaged in thinking of Bhagavan, and 2) 
the remembrance of Bhagavan must not be intermittent, but constant 


throughout the day. 


Saint Kabir expresses this in his famous couplet: 


sumiran ki sudhi yon karo, jvaun gdgar panihara 
bolat dolat surati men, kahe kabira vichar [v1] 


“Remember Bhagavan just as the village woman remembers the water pot on 
her head. She speaks with others and walks on the path, but her mind keeps 


holding onto the pot.” 


Shri Krishna explains the consequences of practicing karm yog in the next verse. 


TATA AAT ATTA 
Ta Ges feet arta Mataraatay iis 1 
abhyasa-yoga-yuktena chetasa ndnya-gamina 
paramam purusham divyam yati parthanuchintayan 


abhydasa-yoga—by practice of yog; yuktena—being constantly engaged in remembrance; chetasa— 
by the mind; na anya-gamina—without deviating; paramam purusham—Shri Hari; divvam—divine; 
yati—one attains; partha—Arjun, the son of Pritha; anuchintayan—constant remembrance. 


With practice, O Parth, when you constantly engage the mind in 


remembering me, Shri Hari, without deviating, you will certainly attain 


me. 


This instruction to keep the mind always engaged in meditating upon 
Bhagavan has been repeated numerous times in the Bhagavad Gita. Here are a 


few verses: 


ananya-chetah satatam 8.14 
mayyeva mana adhatsva 12.8 
tesham satata-yuktanam 10.10 


The word abhydsa means practice—the training and habituating of the mind to 
meditate upon Bhagavan. Such practice is to be done, not at fixed times of the 


day at regular intervals, but continuously, along with all the daily activities of 


life. 


When the mind is attached to Bhagavan, it will get purified, even while 
performing worldly duties. It is important to remember that what we think 
with our mind fashions our future, not the actions we perform with our body. 
It is the mind that is to be engaged in devotion, and it is the mind that is to be 
surrendered to Bhagavan. And when the absorption of the consciousness in 
Bhagavan is complete, one will receive the divine grace. By Bhagavan’s grace, 
one will attain liberation from material bondage, and will receive the unlimited 
divine bliss, divine knowledge, and divine love of Bhagavan. Such a Atman will 
become Brahman-realized in this body itself, and upon leaving the body, will 


go to the abode of Bhagavan. 
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kavim purdnam anushasitaram 
anor aniydnsam anusmared yah 
sarvasya dhataram achintya-riipam 
aditya-varnam tamasah parastat 


prayana-kdle manasdchalena 
bhaktya yukto yoga-balena chaiva 
bhruvor madhye pranam aveshya samyak 
sa tam param purusham upaiti divyam 


kavim—poet; purdnam—ancient; anushasitaram—the controller; anoh—than the atom; aniyansam 
—smaller; anusmaret—always remembers; yah—who; sarvasya—of everything; dhataram—the 
support; achintya—inconceivable; rijpam—divine form; dditya-varnam—effulgent like the sun; 
tamasah—to the darkness of ignorance; parastat—beyond; praydna-kale—at the time of death; 
manasa—imind; achalena—steadily; bhaktya—remembering with great devotion; yuktah—united; 
yoga-balena—through the power of yog; cha—and; eva—certainly; bhruvoh—the two eyebrows; 
madhye—between; pradnam—life airs; aveshva—fixing; samyak—completely; sah—he; tam—him; 
param purusham—the Supreme Divine Bhagavan; upaiti—attains; divvam—divine. 

Bhagavan is omniscient, the most ancient one, the controller, subtler than 
the subtlest, the support of all, and the possessor of an inconceivable 
divine form; he is brighter than the sun, and beyond all darkness of 


ignorance. One who at the time of death, with unmoving mind attained by 


the practice of Yog, who fixes the prdan (life airs) between the eyebrows, and 
steadily remembers the Divine Bhagavan with great devotion, certainly 


attains him. 


Meditation upon Bhagavan can be of a variety of types. One can meditate 


upon the names, forms, qualities, /eelas, abode, or associates of Bhagavan. All 
these different aspects of the Supreme Divinity are non-different from him. 
When we attach our mind to any of these, our mind comes into the divine 
realm and hence becomes purified. Hence, any or all of these can be made the 
object of meditation. Here, eight qualities of the Supreme Bhagavan have been 


described, which can be meditated upon. 


Kavi means poet or seer, and by extension, omniscient. As stated in verse 7.26, 


Bhagavan knows the past, present, and future. 


Puran means without beginning and the most ancient. Bhagavan is the origin 
of everything spiritual and material, but there is nothing from which he has 


originated and nothing that predates him. 


Anushdasitaram means the Ruler. Bhagavan is the creator of the laws by which 
the universe runs; he administers its affairs, directly and through his appointed 


celestial deities. Thus, everything is under his regime. 


Anoraniyaén means subtler than the subtlest. The Atman is subtler than 
matter, but Bhagavan is seated within the Atman, and hence he is subtler than 
it. 

Sarvasya Dhata means the sustainer of all, just as the ocean is the support of 


the waves. 


Achintya riipa means of inconceivable form. Since our mind can only 
conceive material forms, Bhagavan is beyond the scope of our material mind. 
However, if he bestows his grace, by his YogMaya power he makes our mind 


divine in nature. Then alone, by his grace, he becomes conceivable. 
Aditya varna means he is resplendent like the sun. 


Tamasah Parastat means beyond the darkness of ignorance. Just as the sun 


can never be covered by the clouds, even though it may seem to us that it has 
been obscured, similarly Bhagavan can never be covered by the material energy 


Maya even though he may be in contact with it in the world. 


In bhakti, the mind is focused upon the divine attributes of Bhagavan’s form, 
qualities, pastimes, etc. When bhakti is performed by itself, it is called shuddha 
bhakti (pure bhakti). When it is performed alongside with ashtaig yog, it is called 
yog-mishra bhakti (devotion alloyed with ashtang yog sadhana). From verses ten to 
thirteen, Shri Krishna describes yog-mishra bhakti. One of the beauties of the 
Bhagavad Gita is that it embraces a variety of sadhanas, thereby bringing people 
of diverse upbringing, backgrounds, and personalities in its embrace. When 
western scholars attempt to read the Hindu scriptures without the help of a 
Guru, they often become confused by the variety of paths, instructions, and 
philosophical viewpoints in its various scriptures. However, this variety is 
actually a blessing. Because of the sanskars (tendencies) of endless lifetimes, we 
all have different natures and preferences. When four people go to buy clothes 
for themselves, they end up choosing different colors, styles, and fashions. If 
the shop kept clothes of only one color and style, it would be unable to cater to 
the variety inherent in human nature. Similarly, on the spiritual path too, 
people have performed various sddhanas in past lifetimes. The Vedic scriptures 
embrace that variety, while simultaneously stressing bhakti (devotion to 


Bhagavan) as the common thread that ties them all together. 


In ashtang yog, the life force is raised through the sushumna channel in the spinal 
column. It is brought between the eyebrows, which is the region of the third 
eye (the inner eye). It is then made to focus on the Supreme Bhagavan with 


great devotion. 


aeat defadl data 
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yad aksharam veda-vido vadanti 
vishanti yad yatayo vita-ragah 
yad ichchhanto brahmacharyam charanti 
tat te padam sangrahena pravakshye 


yat—which; aksharam—Imperishable; veda-vidah—scholars of the Vedas; vadanti—describe; 
vishanti—enter; yat—which; yatayah—great ascetics; vita-ragah—free from attachment; yat— 
which; ichchhantah—desiring; brahmacharyam—celibacy; charanti—practice; tat—that; te—to 
you; padam—goal; sangrahena—briefly; pravakshye—lI shall explain. 

Scholars of the Vedas describe him as Imperishable; great ascetics practice 
the vow of celibacy and renounce worldly pleasures to enter into him. I 


shall now explain to you briefly the path to that goal. 


Bhagavan has been referred to by many names in the Vedas. Some of them are: 
Sat, Avyakrit, Pran, Indra, Dev, Brahman, ParamAtman, Bhagavan, Purush. In various places, 
while referring to the formless aspect of Bhagavan, he has also been called by 
the name Akshar. The word Akshar means “imperishable.” The Brihadaranyak 


Upanishad states: 


etasya va aksharasya prashasane gargi stiryachandramasau vidhritau tishthatah 


(3.8.9) [v2] 
“Under the mighty control of the Imperishable, the sun and the moon are held 
on their course.” In this verse, Shri Krishna describes the path of yog-mishra 
bhakti, to attain the formless aspect of Bhagavan. The word sangrahena means “in 
brief.” He will describe the path only briefly, to avoid emphasizing it, since the 


path is not suitable for everyone. 


On this path, one must perform severe austerities, renouncing worldly desires, 


practicing brahmacharya, and living a life of rigid continence. Brahmacharya is the 


vow of celibacy. Through it, a person’s physical energy gets conserved, and then 
transformed through sadhana into spiritual energy. An aspirant who practices 
celibacy enhances memory power and the intellect for comprehending spiritual 


topics. This has been previously explained in detail in verse 6.14. 


Udgniter Gay wal ee freer a 
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sarva-dvaradni sanyamya mano hridi nirudhya cha 
murdhnyddhayatmanah pranam asthito yoga-dharanadm 


sarva-dvarani—all gates; sanyamya—testraining; manah—the mind; hridi—in the heart region; 
nirudhya—confining; cha—and; miirdhni—in the head; adhaya—establish; atmanah—of the self; 
pranam—the life breath; asthitah—situated (in); yoga-dharanam—the yogic concentration. 

Restraining all the gates of the body and fixing the mind in the heart 
region, and then drawing the life-breath to the head, one should get 


established in steadfast yogic concentration. 


The world enters the mind through the senses. We first see, hear, touch, taste, 
and smell the objects of perception. Then the mind dwells upon these objects. 
Repeated contemplation creates attachment, which automatically creates 
further repetition of the thoughts in the mind. Restraining the senses is thus an 
essential aspect of locking the world out of the mind. A practitioner of 
meditation who neglects this point has to keep grappling with the incessant 
stream of worldly thoughts that the unrestrained senses create. Hence, Shri 
Krishna delivers the instruction to guard the gates of the body. The words sarva- 
dvarani-sanyamya mean “controlling the passages that enter the body.” This 
implies restricting the senses from their normal outgoing tendencies. The 
words hridi nirudhya mean “locking the mind in the heart.” This denotes 
directing devotional feelings from the mind to the aksharam imperishable 
Supreme Bhagavan enthroned there. The words yoga-dharanam mean “uniting 


the consciousness with Bhagavan.” This refers to meditating upon him with 


complete attention. 


MeHat Tel ARAMA | 
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om ityekaksharam brahma vyaharan mdm anusmaran 
yah prayati tyajan deham sa yati paramam gatim 


om—sacred syllable representing the formless aspect of Bhagavan; iti—thus; eka-aksharam—one 
syllabled; brahma—the Absolute Truth; vyaharan—chanting; mam—me (Shri Krishna); anusmaran 
—remembering; yah—who; prayati—departs; tyajan—quitting; deham—the body; sah—he; yati— 
attains; paramam—the supreme; gatim—goal. 


One who departs from the body while remembering me, the Supreme 


Personality, and chanting the syllable Om, will attain the supreme goal. 


The sacred syllable Om, also called Pranav, represents the sound manifestation of 
Brahman (the formless aspect of the Supreme Bhagavan, without virtues and 
attributes). Hence, it is considered imperishable like Bhagavan Himself. Since 
here Shri Krishna is describing the process of meditation in the context of 
ashtang yog sadhana, he states that one should chant the syllable “Om,” to bring 
the mind into focus, while practicing austerities and maintaining the vow of 
celibacy. The Vedic scriptures also refer to “Om” as the anahat nad. It is the 


sound that pervades creation, and can be heard by yogis who tune in to it. 


The Bible says “In the beginning was the Word, and the Word was with 
Bhagavan, and the Word was Bhagavan.” (John 1:1) [v2.1] The Vedic 
scriptures also state that Bhagavan first created sound, from sound he created 
space, and then proceeded further in the process of creation. That original 
sound was “Om,”. As a result, it is accorded so much of importance in the 
Vedic philosophy. It is called a maha vakya, or great sound vibration of the Vedas. 
It is also called the dija mantra, because it is often attached to the beginning of 
the Vedic mantras, just as hrim, kim, etc. The vibrations of Om consist of three 


letters: A...U...M. In the proper chanting of Om, one begins by making the 


sound “A” from the belly, with an open throat and mouth. This is merged into 
the chanting of the sound “U” that is created from the middle of the mouth. 
The sequence ends with chanting “M” with the mouth closed. ‘The three parts 
A... U... M have many meanings and interpretations. For the devotees, Om 


is the name for the impersonal aspect of Bhagavan. 


This Pranav sound is the object of meditation in ashtang yog. In the path of bhakti 
yog, devotees prefer to meditate upon the personal names of the Bhagavan, 
such as Ram, Krishna, Shiv, etc. because of the greater sweetness of Bhagavan’s 
bliss in these personal names. The distinction is like the difference between 
having a baby in the womb and a baby in the lap. The baby in the lap is a far 


sweeter experience than the baby in the womb. 


The final examination of our meditation is the time of death. Those who are 
able to fix their consciousness upon Bhagavan, despite the intense pain of 
death, pass this exam. Such persons attain the Supreme destination upon 
leaving their body. This is extremely difficult and requires a lifetime of practice. 


In the following verse, Shri Krishna gives an easy way of gaining such mastery. 


WTA: Gad at ot Gta Peat: 
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ananya-chetah satatam yo mam smarati nityashah 
tasyaham sulabhah partha nitya-yuktasya yoginah 


ananya-chetah—without deviation of the mind; satatam—always; yah—who; mam—me; smarati— 
remembers; nityashah—tegularly; tasya—to him; aham—I; su-labhah—easily attainable; partha— 
Arjun, the son of Pritha; nitya—constantly; yuktasya—engaged; yoginah—of the yogis. 

O Parth, for those yogis who always think of me with exclusive devotion, I 


am easily attainable because of their constant absorption in me. 


Throughout the Bhagavad Gita, Shri Krishna has repeatedly stressed upon 
devotion. In the previous verse, Shri Krishna expounded meditation on the 


formless manifestation of Bhagavan, devoid of attributes. This is not only dry 


but also very difficult. So now he gives an easier alternative, which is 
meditation upon his personal form as Krishna, Ram, Shiv, Vishnu, etc. This 
includes the names, forms, virtues, pastimes, abodes, and associates of his 


supreme divine form. 


In the entire Bhagavad Gita, this is the only verse in which Shri Krishna says 
that he is easy to attain. However, the condition he states is ananya-chetah, which 
means that the mind must be exclusively absorbed in him and him alone. The 
word ananya is very important. Etymologically, it means na anya, or “no other.” 
The mind should be attached to no one else but Bhagavan alone. This 


condition of exclusivity has often been repeated in the Bhagavad Gita. 


ananyash chintayanto mam 9.22 
tam eva Sharanam gachchha 18.62 
mam ekam Sharanam vraja 18.66 


Exclusive devotion has been stressed in the other scriptures too. 
mam ekam eva sharanam Atmannam sarva-dehinam (Bhadgavatam 11.12.15) [v3] 
“Surrender to me alone, who am the Supreme Atman of all living beings.” 
eka bharoso eka bala ek asa visvasa (Ramayana) [v4] 


“T have only one support, one strength, one faith, one shelter; and that is Shri 


» 


Ram. 
anydshrayanam tyago ’nanyata (Narad Bhakti Darshan, Siitra 10) [v5] 


“Reject all other shelters, and become exclusive to Bhagavan.” 


Exclusive devotion means that the mind must be attached only to the names, 
forms, virtues, pastimes, abodes, and associates of Bhagavan. The logic is very 
simple. The aim of sadhana is to purify the mind, and this is accomplished only 
by attaching it to the all-pure Bhagavan. However, if we cleanse the mind by 
contemplating upon Bhagavan, and then again dirty it by dipping it in 


worldliness, then no matter how long we try, we will never be able to clean it. 


This is exactly the mistake that many people make. They love Bhagavan but 
they also love and get attached to worldly people and objects. So whatever 
positive gains they accomplish through sadhana become tarnished by worldly 
attachment. If you apply soap on a cloth to cleanse it, but simultaneously keep 
throwing dirt upon it, your effort will be an exercise in futility. Hence, Shri 
Krishna says that it not just devotion, but exclusive devotion to him that 


makes him easily attainable. 


WU GAs Galea 
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mam upetya punar janma duhkhdlayam ashashvatam 
ndpnuvanti mahAtmannah sansiddhim paramam gatah 


mam—tme; upetya—having attained; punah—again; janma—birth; duhkha-alayam—place full of 
miseries; ashdshvatam—temporary; na—never; dpnuvanti—attain; mahd-Atmannah—the great 
Atman(s); sansiddhim—perfection; paramam—highest; gatah—having achieved. 

Having attained me, the great Atman(s) are no more subject to rebirth in 
this world, which is transient and full of misery, because they have attained 


the highest perfection. 


What is the result of attaining Bhagavan? Those who become Brahman-realized 
get released from the cycle of life and death, and reach the divine abode of 
Bhagavan. Thus, they do not have to take birth again in this material world, 
which is a place of suffering. We suffer the painful process of birth, crying 
helplessly. Then as babies, we have needs that we can’t express, and so we cry. 
In adolescence we have to grapple with bodily desires that make us suffer 
mental anguish. In married life, we endure the idiosyncrasies of the spouse. 
When we reach old age, we suffer from bodily infirmities. All through life, we 
suffer the miseries from our own body and mind, the behavior of others, and 


inclement environment. Finally, we suffer the pain of death. 


All this misery is not meaningless; it also has a purpose in the grand design of 


Bhagavan. It gives us the realization that the material realm is not our 
permanent home. It is like the reformatory for Atman(s) like us who have 
turned their backs toward Bhagavan. If we did not suffer misery here, we 
would never develop the desire for Bhagavan. For example, if we put our hand 
in the fire, two things happen—the skin starts getting burnt, and the neurons 
create a sensation of pain in the brain. The burning of the skin is a bad thing, 
but the sensation of pain is a good thing. If we did not experience the pain, we 
would not extract our hand from the fire, and it would suffer extensive 
damage. The pain is thus an indication that something is wrong, which needs 
to be corrected. Similarly, the pain we experience in the material realm is 
Bhagavan’s signal that our consciousness is defective and we need to progress 


from material consciousness toward union with Bhagavan. 


Ultimately, we get whatever we have made ourselves worthy of through our 
chosen efforts. Those who remain with their consciousness turned around from 
Bhagavan continue rotating in the wheel of birth and death; and those who 


achieve exclusive devotion to Bhagavan attain his divine abode. 
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a-brahma-bhuvanal lokah punar avartino ’rjuna 
mam upetya tu kaunteya punar janma na vidyate 


a-brahma-bhuvanat—up to the abode of Brahma; lokah—worlds; punah dvartinah—subject to 
rebirth; arjuna—Arjun; mam—mine; upetya—having attained; tu—but; kaunteya—Arjun, the son of 
Kunti; punah janma—rebirth; na—never; vidyate—is. 

In all the worlds of this material creation, up to the highest abode of 
Brahma, you will be subject to rebirth, O Arjun. But on attaining my 


abode, O son of Kunti, there is no further rebirth. 


The Vedic scriptures describe seven planes of existence lower than the earthly 


plane—ual, atal, vital, sutal, talatal, rasatal, patal. These are called narak, or the hellish 


abodes. There are also seven planes of existence starting from the earthly plane 
and above—bhih, bhuvah, swah, mahah, janah, tapah, satyah. The ones above are called 
swarg, or celestial abodes. Other religious traditions also refer to the seven 
heavens. In Judaism, seven heavens are named in the Talmud, with Araboth 


named as the highest (see also Psalm 68.4). 


The different planes of existence are called the various worlds. There are 
fourteen worlds in our universe. The highest amongst them is the abode of 
Brahma, called Brahma Lok. All of these /okas are within the realm of Maya, 
and the residents of these /okas are subject to the cycle of birth and death. Shri 
Krishna has referred to them in the previous verse as duhkhdlayam and ashashvatam 


(impermanent and full of misery). 


Even Indra, the king of the celestial deities, has to die one day. The Puranas 
relate that once Indra engaged Vishwakarma, the celestial architect, in the 
construction of a huge palace. Wearied by its construction, which was not 
ending, Vishwakarma prayed to Bhagavan for help. Bhagavan came there, and 
he asked Indra, “Such a huge palace! How many Vishwakarmas have been 
engaged in its making?” Indra was surprised by the question, and replied, “I 
thought there was only one Vishwakarma.” Bhagavan smiled and said, “Like 
this universe with fourteen worlds, there are unlimited universes. Each has one 


Indra and one Vishwakarma.” 


Then Indra saw lines of ants walking toward him. He was surprised and asked 
from where so many ants were coming. Bhagavan said, “I have brought all 
those Atman(s) here who were Indra once in their past lives, and are now in 


the bodies of ants.” Indra was astonished by their vast number. 


Shortly after, Lomesh Rishi came to the scene. He was carrying a straw mat on 
his head; on his chest was a circle of hair. Some hair had fallen from the circle, 


creating gaps. Indra received the sage, and politely queried from him, “Sir, why 


do you carry a straw mattress on your head. And what is the meaning of the 


hair circle on your chest?” 


Lomesh Rishi replied, “I have received the boon of chirayu (long life). At the 
end of one Indra’s tenure in this universe, one hair falls of. That explains the 
gaps in the circle. My disciples wish to build a house for me to stay in, but I 
think that life is temporary, so why build a residence here? I keep this straw 
mat, which protects me from rain and the sun. At night, I spread it on the 
ground and go to sleep.” Indra was astonished, thinking, “This rishi has the 
lifespan of many Indras, and yet he says that life is temporary. Then why am I 
building such a big palace?” His pride was squashed and he let Vishwakarma 
go. 

While reading these stories, we also must not fail to marvel at the amazing 
insight of the Bhagavad Gita regarding the cosmology of the universe. As late 
as in the sixteenth century, Nicholas Copernicus was the first western scientist 
to propose a proper heliocentric theory stating that the sun was in fact the 
center of the universe. Until then, the entire Western world believed that the 
earth was the center of the universe. Subsequent advancement in astronomy 
revealed that the sun was also not the center of the universe, but rotating 
around the epicenter of a galaxy called the Milky Way. Further progress 
enabled scientists to conclude that there are many galaxies like the Milky Way, 


each of them having innumerable stars, like our Sun. 


In contrast, Vedic philosophy states five thousand years ago that the earth is 
Bhir Lok, which is rotating around Swar Lok, and between them is the realm 
called Bhuvar Lok. But Swar Lok is also not stationary either; it is fixed in the 
gravitation of Jana Lok, and between them is the realm called Mahar Lok. But Jana 
Lok is not stationary either; it is rotating around Brahma Lok (Satya Lok), and 


between them is the realm called Tapa Lok. This explains the seven higher 


worlds; similarly, there are seven lower worlds. Now, for an insight given five 


thousand years ago, this is most amazing! 


Shri Krishna says in this verse that all the fourteen worlds in the universe are 
within the realm of Maya, and hence their residents are subject to the cycle of 
birth and death. However, those who attain Brahman-realization are released 
from the bondage of the material energy. Upon leaving this material body at 
death, they attain the divine abode of Bhagavan. There, they receive divine 
bodies in which they eternally participate in the divine pastimes of Bhagavan. 
Thus, they do not have to take birth in this material world again. Some Saints 
do come back even after liberation from Maya. But they do so only to help 
others get out of bondage as well. These are the great descended Masters and 


great Prophets, who engage in the divine welfare of humankind. 


Teas aedgaelun fag: 
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sahasra-yuga-paryantam ahar yad brahmano viduh 
ratrim yuga-sahasrantam te *ho-ratra-vido janah 


sahasra—one thousand; yuga—age; paryantam—until; ahah—one day; yat—which; brahmanah— 
of Brahma; viduh—know; ratrim—night; yuga-sahasra-antam—lasts one thousand yugas; te—they; 
ahah-ratra-vidah—those who know his day and night; janah—people. 


One day of Brahma (kalp) lasts a thousand cycles of the four ages (maha 


yug) and his night also extends for the same span of time. The wise who 


know this understand the reality about day and night. 


The measurements of time in the Vedic cosmological system are also vast and 
staggering. For example, there are insects that are born in the night; they grow 
up, procreate, lay eggs, and grow old, all in one night. In the morning, you see 
then all dead under the street lights. If these insects were told that their entire 


lifespan was only one night of human beings, they would find it incredulous. 


Similarly, the Vedas state that one day and night of the celestial deities, such as 
Indra and Varun, corresponds to one year on the earth plane. One year of the 
celestial deities, consisting of 30 x 12 days is equal to 360 years on the earth 
plane. 12,000 years of the celestial deities correspond to one maha yug (cycle of 
four yugas) on the earth plane, i.e. 4 million and 320 thousand years. This is the 


highest unit of time in the world, and is called a kalp. 


1,000 such maha yugas comprise one day of Brahma,. This is called kalp and is 
the largest unit of time in the world. Equal to that is Brahma’s night. By these 
calculations, Brahma lives for 100 years. By earth calculations, it is 311 trillion 


40 billion years. 


Thus, the Vedic calculations of time are as follows: 


Kali Yug: 432,000 years. 

Dwapar Yug: 864,000 years. 

Treta Yug: 1,296,000 years. 

Satya Yug: 1,728,000 years. 
Together, they comprise a Maha Yug: 4,320,000 years. 
One thousand Maha Yugas comprise one day of Brahma, which is a kalp: 
43,200,000 years. Of equal duration is Brahma’s night. Shri Krishna says that 


those who understand this are the true knowers of day and night. 


The entire duration of the universe is equal to Brahma’s lifespan of 100 years: 
311 trillion 40 billion years. Brahma is also a Atman, who has attained that 
position and is discharging his duties for Bhagavan. Hence, Brahma is also 
within the cycle of life and death. However, being of extremely elevated 
consciousness, he is assured that at the end of his life, he will be released from 
the cycle of life and death and go to the abode of Bhagavan. Occasionally, 
when no Atman is eligible to perform the duties of Brahma at the time of the 


creation of the world, Bhagavan himself becomes Brahma. 
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avyaktad vyaktayah sarvah prabhavantyahar-adgame 
ratryadgame praliyante tatraivavyakta-sanjnake 


avyaktat—from the unmanifested; vyaktayah—the manifested; sarvah—all; prabhavanti—emanate; 
ahah-agame—at the advent of Brahma’s day; ratri-a4game—at the fall of Brahma’s night; praliyante 
—they dissolve; tatra—into that; eva—certainly; avyakta-sanjnake—in that which is called the 
unmanifest. 


At the advent of Brahma’s day, all living beings emanate from the 
unmanifest source. And at the fall of his night, all embodied beings again 


merge into their unmanifest source. 


In the amazing cosmic play of the universe, the various worlds (planes of 
existence) and their planetary systems undergo repeated cycles of creation, 
preservation, and dissolution (srishti, sthiti, and pralaya). At the end of Brahma’s 
day, corresponding to one kalp of 4,320,000,000 years, all the planetary systems 
up to Mahar Lok are destroyed. This is called naimittik pralaya (partial dissolution). 
In the Shrimad Bhagavatam, Shukadev tells Parikshit that just as a child makes 
structures with toys during the day and dismantles them before sleeping, 
similarly, Brahma creates the planetary systems and their life forms when he 


wakes up and dismantles them before sleeping. 


At the end of Brahma’s life of 100 years, the entire universe is dissolved. At this 
time, the entire material creation winds up. The pajich-mahabhiita merge into the 
panch-tanmatras , the panch-tanmatrds merge into ahankar, ahankar merges into mahan, 
and mahan merges into prakriti. Prakriti is the subtle form of the material energy, 
Maya. Maya, in its primordial state, then goes and sits in the body of the 
Supreme Bhagavan, Maha Vishnu. This is called prakrit pralaya, OY mahapralaya 
(great dissolution). Again, when Maha Vishnu wishes to create, he glances at 
the material energy in the form of prakriti, and by his mere glance, it begins 


unfolding. From prakriti, mahan is created: from mahan, ahankar is created; from 


ahankar, patch-tanmatras are created; from panch-tanmatrds, panch-mahabhiita are 


created. In this way, unlimited universes are created. 


Modern day scientists estimate that there are 100 billion stars in the Milky 
Way. Like the Milky Way, there are 1 billion galaxies in the universe. Thus, by 
estimation of scientists, there are 1020 stars in our universe. According to the 
Vedas, like our universe, there are innumerable universes, of differing sizes and 
features. Every time, Maha Vishnu breathes in, unlimited universes manifest 
from the pores of his body, and when he breathes out, all the universes dissolve 
back. Thus the 100 years of Brahma’s life are equal to one breath of Maha 
Vishnu. Each universe has one Brahma, one Vishnu, and one Shankar. So 
there are innumerable Brahmas, Vishnus, and Shankars in innumerable 


universes. All the Vishnus in all the universes are expansions of Maha Vishnu. 
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bhita-gramah sa evayam bhiitva bhitva praliyate 
ratryadgame ’vashah partha prabhavatyahar-dgame 


bhita-gramah—the multitude of beings; sai—these; eva—certainly; avam—this; bhiitva bhitva— 
repeatedly taking birth; praliyate—dissolves; ratri-a4game—with the advent of night; avashah— 
helpless; partha—Arjun, the son of Pritha; prabhavati—become manifest; ahah-Ggame—with the 
advent of day. 


The multitudes of beings repeatedly take birth with the advent of Brahma’s 
day, and are reabsorbed on the arrival of the cosmic night, to manifest 


again automatically on the advent of the next cosmic day. 


The Vedas list four pralayas (dissolutions): 


1. Nitya Pralaya: This is the daily dissolution of our consciousness that takes 


place when we fall into deep sleep. 


2. Naimittik Pralaya: This is the dissolution of all the abodes up to Mahar Lok at the 


end of Brahma’s day. At that time, the Atman(s) residing in these abodes 


become unmanifest. They reside in a state of suspended animation in the body 
of Vishnu. Again when the Brahma creates these lokas, they are given birth 


according to their past karmas. 


3. Maha Pralaya: This is the dissolution of the entire universe at the end of 
Brahma’ life. At this time, all the Atman(s) in the universe go into a state of 
suspended animation in the body of Maha Vishnu. Their gross (s¢hiil sharir) and 
subtle (siikshma sharir) bodies dissolve, but the causal body (karan sharir) remains. 
When the next cycle of creation takes place, they are again given birth, 


according to their sanskars and karmas stored in their causal body. 


4. Atyantik Pralaya: When the Atman finally attains Bhagavan, it gets released 
from the cycle of birth and death forever. Atyantik Pralaya is the dissolution of the 


bonds of Maya, which were tying the Atman since eternity. 
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paras tasmat tu bhavo ’nyo ’vyakto ’vyaktat sanatanah 
yah sa sarveshu bhiteshu nashyatsu na vinashyati 


parah—transcendental; tasmat—than that; tu—but; bhavah—creation; anvah—another; avyaktah— 
unmanifest; avyaktat—to the unmanifest; sandtanah—eternal; yah—who; sah—that; sarveshu—all; 
bhateshu—in beings; nashyatsu—cease to exist; na—never; vinashyati—is annihilated. 


Transcendental to this manifest and unmanifest creation, there is yet 


another unmanifest eternal dimension. That realm does not cease even 


when all others do. 


After completing his exposé on the material worlds and their impermanence, 
Shri Krishna next goes on to talk about the spiritual dimension. It is beyond 
the scope of the material energy, and is created by the spiritual YogMaya energy 
of Bhagavan. It is not destroyed when all the material worlds are destroyed. 
Shri Krishna mentions in verse 10.42 that the spiritual dimension is three- 


fourth of Bhagavan’s entire creation, while the material dimension is one- 


fourth. 
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avyakto ’kshara ityuktas tam Ghuh paramam gatim 
yam prapya na nivartante tad dhama paramam mama 


avyaktah—unmanifest; aksharah—imperishable; iti—thus; uktah—is said; tam—that; ahuh—is 
called; paramam—the supreme; gatim—destination; yam—which; pradpya—having reached; na— 
never; nivartante—come back; tat—that; dhama—abode; paramam—the supreme; mama—my. 


That unmanifest dimension is the supreme goal, and upon reaching it, one 


never returns to this mortal world. That is my supreme abode. 


The divine sky of the spiritual realm is called Paravyom. It contains the eternal 
abodes of the different forms of Bhagavan, such as Golok (the abode of Shri 
Krishna), Saket Lok (the abode of Shri Ram), Vaikunth Lok (the abode of 
Narayan), Shiv Lok (the abode of Sadashiv), Devi Lok (the abode of Mother 
Durga), etc. In these Lokas, the Supreme Bhagavan resides eternally in his 
divine forms along with his eternal associates. All these forms of Bhagavan are 
non-different from each other; they are various forms of the same one 
Bhagavan. Whichever form of Bhagavan one worships, upon Brahman- 
realization, one goes to the abode of that form of Bhagavan. Receiving a divine 
body, the Atman then participates in the divine activities and pastimes of the 


Bhagavan for the rest of eternity. 
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purushah sa parah partha bhaktya labhyas tvananyaya 
yasyantah-sthani bhitani yena sarvam idam tatam 


purushah—Shri Hari; sah—he; parah—greatest; partha—Arjun, the son of Pritha; bhaktya— 
through devotion; /abhyah—is attainable; tu—indeed; ananyaya—without another; yasya—of 
whom; antah-sthani—situated within; bhutani—beings; yena—by whom; sarvam—all; idam—this; 
tatam—is pervaded. 


Shri Hari is greater than all that exists. Although he is all-pervading and 
all living beings are situated in him, yet he can be known only through 


devotion. 


The same Supreme Bhagavan, who resides in his divine abode in the spiritual 
sky, is seated in our hearts; he is also all-pervading in every atom of the 
material world. Bhagavan is equally present everywhere; we cannot say that the 
all-pervading Bhagavan is twenty-five percent present, while in his personal 
form he is a hundred percent present. He is one hundred percent everywhere. 
However, that all-pervading presence of Bhagavan does not benefit us because 
we have no perception of it. Sage Shandilya states: 
gavam sarpih Sharirastham na karotyanga poshanam (Shandilya Bhakti Darshan) [v6] 

“Milk resides in the body of the cow, but it does not benefit the health of the 
cow, which is weak and sick.” The same milk is extracted from the body of the 
cow and converted into yogurt. The yogurt is then fed to the cow with a 


sprinkling of black pepper and it cures the cow. 


Similarly, the all-pervading presence of Bhagavan does not have the intimacy to 
enrich our devotion. We need to first worship him in his divine form and 
develop the purity of our heart. Then we attract Bhagavan’s grace, and by his 
grace, he imbues our senses, mind, and intellect with his divine YogMaya energy. 
Our senses then become divine and we are able to perceive the Divinity of the 
Bhagavan, whether in his personal form or in his all-pervading aspect. Thus, 


Shri Krishna states that he can be known only through bhakti. 


The need for doing bhakti has been repeatedly emphasized by Shri Krishna in 
the Bhagavad Geeta. In verse, 6.47, he stated that he considers one who is 
engaged in devotion to him to be the highest of all. Here, he emphatically uses 
the word ananyaya, which means “by no other path” can Bhagavan be known. 


Chaitanya Mahaprabhu puts this very nicely: 


bhakti mukh nirikshata karm yog jndna 
(Chaitanya Charitamrit, Madhya 22.17) [v7] 


“Although karm, jiana, and ashtang yog are also pathways to Brahman-realization, 
all these require the support of bhakti for their fulfillment.” Jagadguru Shri 
Kripaluji Maharaj says the same thing: 


karm yog aru jndna saba, sadhana yadapi bakhan 
pai binu bhakti sabai janu, mritaka deha binu pran (Bhakti Shatak verse 8) [v8] 


“Although karm, jrana, and ashtang yog are paths to Brahman-realization, without 
blending bhakti in them, they all become like dead bodies without life-airs.” The 
various scriptures also declare: 
bhaktyahamekaya grahyah shraddhayAtman priyah satam (Bhagavatam 11.14.21) [v9] 
“T am only attained by my devotees who worship me with faith and love.” 
milahin na raghupati binu anurdgd, kien joga tapa gyana biraga (Ramayana) [v10] 
“One may practice ashtaig yog, engage in austerities, accumulate knowledge, 


and develop detachment. Yet, without devotion, one will never attain 


Bhagavan.” 
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yatra kale tvanavrittim avrittim chaiva yoginah 
prayata yanti tam kalam vakshyami bharatarshabha 


agnir jyotir ahah shuklah shan-m4sa uttardyanam 
tatra prayata gachchhanti brahma brahma-vido janah 


dhimo ratris tatha krishnah shan-masaé dakshinadyanam 
tatra chandramasam jyotir yogi prapya nivartate 


Shukla-krishne gati hyete jagatah shashvate mate 
ekayd yatyanavrittim anyayavartate punah 


yatra—where; kale—time; tu—certainly; anavrittim—no return; avyittim—return; cha—and; eva— 
certainly; yoginah—a yogi; prayatah—having departed; yanti—attain; tam—that; kalam—time; 
vakshyami—I shall describe; bharata-rishabha—Arjun, the best of the Bharatas; agni—fire; jyotih 
—light; ahah—day; shuklah—the bright fortnight of the moon; shat-masah—six months; uttara- 
ayanam—the sun’s northern course; tatra—there; prayatah—departed; gachchhanti—go; brahma— 
Brahman; brahma-vidah—those who know the Brahman; janah—persons; dhitimah—smoke; ratrih 
—night; tatha—and; krishnah—the dark fortnight of the moon; shat-mdsah—six months; dakshina- 
ayanam—the sun’s southern course; tatra—there; chandra-masam—lunar; jyotih—light; yogi—a 
yogi; prapya—attain; nivartate—comes back; shukla—bright; krishne—dark; gati—paths; hi— 
certainly; ete—these; jagatah—of the material world; shashvate—eternal; mate—opinion; ekaya— 
by one; yati—goes; andvrittim—to non return; anyaya—by the other; a@vartate—comes back; punah 
—again. 

I shall now describe to you the different paths of passing away from this 


world, O best of the Bharatas, one of which leads to liberation and the 
other leads to rebirth. Those who know the Supreme Brahman, and who 
depart from this world, during the six months of the sun’s northern course, 
the bright fortnight of the moon, and the bright part of the day, attain the 
supreme destination. The practitioners of Vedic rituals, who pass away 
during the six months of the sun’s southern course, the dark fortnight of 
the moon, the time of smoke, the night, attain the celestial abodes. After 
enjoying celestial pleasures, they again return to the earth. These two, 
bright and dark paths, always exist in this world. The way of light leads to 
liberation and the way of darkness leads to rebirth. 


Shri Krishna’s statement in these verses still pertains to the question Arjun 
asked in verse 8.2, “How can we be united with you at the time of death?” Shri 
Krishna says that there are two paths—the path of light and the path of 
darkness. Here, in these somewhat cryptic statements, we may discern a 
wonderful allegory for expressing spiritual concepts around the themes of light 


and darkness. 


The six months of the northern solstice, the bright fortnight of the moon, the 
bright part of the day, are all characterized by light. Light is symbolic for 
knowledge, while darkness is symbolic for ignorance. The six months of the 
southern solstice, the dark fortnight of the moon, the night, all these have the 
commonality of darkness. Those, whose consciousness is established in 
Bhagavan and detached from sensual pursuits, depart by the path of light 
(discrimination and knowledge). Being situated in Brahman-consciousness, 
they attain the Supreme abode of Bhagavan, and are released from the wheel of 
samsara. But those, whose consciousness is attached to the world, depart by the 
path of darkness (ignorance). Being entangled in the bodily concept of life and 
the illusion of separation from Bhagavan, they continue rotating in the cycle of 
life and death. If they had performed Vedic ritualistic activities, they are 
temporarily promoted to the celestial abodes, and then have to return to the 
earth planet. In this way, all human beings have to take one of the two paths 
after death. It now depends upon them, according to their karmas, whether 


they pass along the bright path or the dark path. 
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naite sriti partha janan yogi muhyati kashchana 
tasmat sarveshu kdleshu yoga-yukto bhavarjuna 


na—never; ete—these two; syiti—paths; partha—Arjun, the son of Pritha; janan—knowing; yogi—a 
yogi; muhyati—bewildered; kashchana—any; tasmat—therefore; sarveshu kaleshu—always; yoga- 
yuktah—situated in Yog; bhava—be; arjuna—Arjun. 

Yogis who know the secret of these two paths, O Parth, are never 
bewildered. Therefore, at all times be situated in Yog (union with 


Bhagavan). 


Yogis are aspirants who are striving to unite their minds with Bhagavan. 


Knowing themselves to be tiny fragments of Bhagavan, and the futility of a 


lascivious life, they attach importance to the enhancement of their love for 
Bhagavan, rather than the temporary perceptions of sense pleasures. Thus, they 
are the followers of the path of light. Persons who are deluded by the Maya, 
thinking of this temporary world as permanent, of their body as the self, and 
of the miseries of the world as sources of pleasure, follow the path of darkness. 
The results of both paths are diametrically opposite, one leading to eternal 
beatitude and the other leading to the continued misery of material existence. 
Shri Krishna urges Arjun to discriminate between these paths, and become a 


yogis, thereby following the path of light. 


He adds a phrase there, “at all times,” which is very important. Many of us 
follow the path of light for some time, but then regress to the path of darkness. 
If someone wishes to go northward, but keeps going four miles south for every 
mile north, then that person will end up being south of the starting point, 
despite endeavoring greatly. Similarly, following the path of light for some time 
in the day does not ensure our progress. We must constantly move ahead in 
the right direction and stop moving in the wrong direction, only then will we 


go forward. Hence, Shri Krishna says, “Be a yogi at all times.” 
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vedeshu yajneshu tapahsu chaiva 
ddneshu yat punya-phalam pradishtam 
atyeti tat sarvam idam viditva 
yogi param sthanam upaiti chadyam 


vedeshu—in the study of the Vedas; yajrieshu—in performance of sacrifices; tapahsu—in austerities; 
cha—and; eva—certainly; daneshu—in giving charities; yat—which; punyva-phalam—fruit of merit; 
pradishtam—is gained; atyeti—surpasses; tat sarvam—all; idam—this; viditva—having known; yogi 
—a yogi; param—Supreme; sthanam—Abode; upaiti—achieves; cha—and; adyam—original. 


The yogis, who know this secret, gain merit far beyond the fruits of Vedic 
rituals, the study of the Vedas, performance of sacrifices, austerities, and 


charities. Such yogis reach the Supreme Abode. 


We may perform Vedic sacrifices, accumulate knowledge, perform austerities, 
and donate in charity, but unless we engage in devotion to Bhagavan, we are 
still not on the path of light. All these mundane good deeds result in material 
rewards, while devotion to Bhagavan results in liberation from material 


bondage. Thus, the Ramayana states: 


nema dharma achara tapa gydna jagya japa dana, 
bheshaja puni kotinha nahin roga jahin harijana. [v11] 


“You may engage in good conduct, righteousness, austerities, sacrifices, ashtang 
yog, chanting of mantras, and charity. But without devotion to Bhagavan, the 


mind’s disease of material consciousness will not cease.” 


The yogis who follow the path of light detach their mind from the world and 
attach it to Bhagavan, thereby gaining eternal welfare. Thus, Shri Krishna says 


they reap fruits beyond those bestowed by all other processes. 





Chapter 9 


Raja Vidya Yog ~ WollTEMNTT TELAT: 


Yog through the King of Sciences 


In the seventh and eighth chapters, Shri Krishna declared bhakti as the easiest 
means of attaining Yog, and also the highest form of Yog. In the ninth chapter, 
he speaks of his supreme glories, which inspire awe, reverence and, devotion. 
He reveals that though he is standing before Arjun in his personal form, he 
must not be misconstrued to possess a human personality. He explains how he 
presides over his material energy and creates myriad life-forms at the beginning 
of creation, absorbs them back at the time of dissolution, and then manifests 
them again in the next cycle of creation. As the mighty wind blowing 
everywhere rests always in the sky, likewise all living beings dwell in him. And 
yet, by his divine YogMaya power, he remains a neutral observer, ever aloof and 


detached from all these activities. 


Shri Krishna resolves the apparent confusion of the Hindu pantheon by 
explaining that the one Bhagavan is the sole object of worship. He is the goal, 
the support, the refuge, and the one true friend of all living beings. Those 
inclined toward the ritualistic ceremonies of the Vedas attain the celestial 
abodes, and when their pious merits are depleted, they return back to the earth 


again. But those who engage in exclusive devotion toward the Supreme 


Bhagavan go to his abode. Shri Krishna thus exalts the super-excellence of 
unalloyed bhakti that is directed toward him. In such devotion, we must live in 
complete union with Bhagavan’s will, offering all that we have to him, and 
doing everything for him alone. By such pure devotion, we will be released 
from the bondage of karmas and attain the goal of mystic union with 


Bhagavan. 


Further, Shri Krishna asserts that he neither favors nor rejects anyone—he is 
impartial toward all creatures. If even vile sinners come to his shelter, he 
willingly accepts them and quickly makes them virtuous and pure. He makes a 
promise that his devotees never perish. Seated within them, he provides what 
they lack and preserves what they already possess. Thus, we should always 
think of him, worship him, dedicate our mind and body to him, and make 


him our supreme goal. 
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Shri bhagavan uvdcha 
idam tu te guhyatamam pravakshyamyanastiyvave 
jnanam vijndna-sahitam yaj jnatva mokshyase ’shubhat 

Shri-bhagavan uvacha—Bhagavan Krishna said; idam—this; tu—but; te—to you; guhya-tamam— 
the most confidential; pravakshyami—I shall impart; anasiivave—nonenvious; jidnam—knowledge; 
vijnana—realized knowledge; sahitam—with; yat—which; jnatva—knowing; mokshyase—you will 
be released; ashubhat—nmiseries of material existence. 

Bhagavan Krishna said: O Arjun, because you are not envious of me, I 
shall now impart to you this very confidential knowledge and wisdom, 
upon knowing which you will be released from the miseries of material 


existence. 


At the very beginning of the topic, Shri Krishna declares the qualification for 


hearing these teachings. Anasiiyave means “non-envious.” He tells Arjun that he 


is revealing this knowledge because Arjun is non-envious of him. Bhagavan 
Krishna clarifies this because Bhagavan is going to glorify himself profusely 
here. Anasiiyave also has the sense of “one who does not scorn.” Those listeners 
who deride Shri Krishna because they believe he is boasting will not benefit 
from hearing such a message. Rather, they will incur harm, by thinking, “Look 


at this egotistic person. He is praising his own self.” 


Such an attitude is born of arrogance and pride and it robs a person of 
devotional reverence. Envious people cannot grasp the simple fact that 
Bhagavan has no need for anything, and therefore everything he does is for the 
welfare of the Atman(s). He only praises himself to enhance devotion in the 
Atman(s), and not because he has the material defect of conceit as we do. 
When Jesus of Nazareth said, “I am the path and the way,” he was saying it 
motivated by compassion for the souls listening to him, and not out of vanity. 
As a true Guru, he was telling his disciples that the path to Bhagavan is 
through the Guru. But the envious-minded do not understand the compassion 
behind these statements and attribute them to self-conceit. Since Arjun is 
magnanimous and free from the defect of envy, he is eminently qualified for 


the profound knowledge that Shri Krishna is going to reveal in this chapter. 


In the second chapter, Shri Krishna explained the knowledge of the Atman 
(Atman) as a separate and distinct entity from the body. That is guhya, or secret 
knowledge. In the seventh and eighth chapters, he explained knowledge of his 
powers, which is guhyatar, or more secret. And in the ninth and subsequent 
chapters, he will reveal knowledge of his pure bhakti, which is guhyatam, or the 


most secret. 
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rdja-vidya raja-guhyam pavitram idam uttamam 
pratyakshavagamam dharmyam su-sukham kartum avyayam 


raja-vidya—the king of sciences; rdja-guhyam—the most profound secret; pavitram—pure; idam— 
this; uttamam—highest; pratyaksha—directly perceptible; avagamam—directly _ realizable; 
dharmyam—virtuous; su-sukham—easy; kartum—to practice; avvavam—everlasting. 


This knowledge is the king of sciences and the most profound of all secrets. 


It purifies those who hear it. It is directly realizable, in accordance with 


dharma, easy to practice, and everlasting in effect. 


Raja means “king.” Shri Krishna uses the metaphor raja to emphasize the 


paramount position of the knowledge he is going to reveal. 


Vidya means “science.” He does not refer to his teachings as creed, religion, 
dogma, doctrine, or belief. He declares that what he is going to describe to 


Arjun is the king of sciences. 


Guhya means “secret.” This knowledge is also the supreme secret. Since love is 
only possible where there is a choice, Bhagavan deliberately hides himself from 
direct perception, thereby providing the Atman the freedom to exercise the 
choice of loving him or not. A machine cannot love, for it is devoid of choices. 
Bhagavan wants us to love him and so he gives us the option to choose him or 
not, as we wish. He merely makes us aware of the consequences of what we 
choose, either way, and then leaves it to us to decide the path we wish to 


follow. 


Pavitram means “pure.” Knowledge of devotion is supremely pure because it is 
untainted by petty selfishness. It inspires sacrifice of the self at the altar of 
divine love for the Supreme Bhagavan. Bhakti also purifies the devotee by 
destroying pap, bija, and avidya. Pap is the stockpile of past sins of endless 
lifetimes of the individual Atman. Bhakti burns them up as a fire burns up a 
bundle of straw. Bija refers to impurities of the heart, which are the seeds of 
sinful activities. If the seeds exist, then destroying the results of past sins will 


not suffice, for the propensity to sin will remain in the heart and one will sin 


again. Bhakti purifies the heart and destroys the seeds of sin, which are lust, 
anger, and greed. However, even the destruction of the seeds is not enough. 
The reason why the heart becomes impure is that there is avidya (ignorance), 
because of which we identify with the body. Because of this misidentification, 
we think of the body as the self, and hence create bodily desires thinking they 
will give happiness to the self. Fulfillment of such material desires further leads 
to lust, anger, greed, and all the other impurities of the heart. As long as the 
ignorance remains, even if the heart is cleansed, it will again become impure. 
Devotion ultimately results in realized knowledge of the Atman and Bhagavan, 
which in turn destroys the ignorance of material existence. The benefits of 
bhakti are described in the Bhakti Rasamrit Sindhu as follows: kleshas tu papam tadbijam 
avidya cheti te tridha (1.1.18) [v1] “Bhakti destroys the three poisons—pap (sins), bija 
(the seed of sins), avidya (the ignorance in the heart).” Only when the three are 


completely destroyed, does the heart become truly and permanently pure. 


Pratyaksha means “directly perceptible.” The practice of the science of bhakti 
begins with a leap of faith and results in direct perception of Bhagavan. It is 
not unlike the methodology of other sciences, where we begin an experiment 


with a hypothesis and conclude with a verified result. 


Dharmyam means “virtuous.” Devotion performed without desire for material 
rewards is the most virtuous action. It is continuously nourished by righteous 


acts such as service to the Guru. 


Kartum susukham means “very easy to practice.” Bhagavan does not need 


anything from us; he is attained very naturally if we can learn to love him. 


When this is the sovereign science and it is easy to practice, then why do people not 


apply themselves to learning it? Shri Krishna explains this next. 
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ashraddadhanah purushad dharmasyasya parantapa 
aprapya mam nivartante mryityu-samsara-vartmani 


ashraddadhanah—people without faith; purushah—(such) persons; dharmasya—of dharma; asya— 
this; parantapa—Arjun, conqueror the enemies; aprapya—without attaining; mam—tme; nivartante 
—come back; mrityu—death; samsara—material existence; vartmani—in the path. 

People who have no faith in this dharma are unable to attain me, O 


conqueror of enemies. They repeatedly come back to this world in the 


cycle of birth and death. 


In the last two verses, Shri Krishna promised knowledge and then qualified it 
with eight merits. It is mentioned here as “this dharma,” or the path of loving 


devotion to Bhagavan. 


No matter how wonderful the knowledge and how effective the path, it 
remains useless to one who refuses to walk on it. As explained in the previous 
verse, direct perception of Bhagavan comes later; initially, a leap of faith is 
required to begin the process. The Bhakti Rasamrit Sindhu (1.4.15) states: adau 
Shraddha tatah sadhusango tha bhajanakriya [v2] “The first step in the path to 
Brahman-realization is to have faith. Then one begins participating in satsang 


(spiritual programs). This leads to the personal practice of devotion.” 


Often people say that they are only willing to believe in what they can directly 
perceive, and since there is no immediate perception of Bhagavan, they do not 
believe in him. However, the fact is that we believe in so many things in the 
world too, without direct perception of them. A judge delivers judgment upon 
a case concerning an event that took place many years in the past. If the judge 
adopted the philosophy of believing only what he or she had directly 
experienced, then the entire legal system would fail. A President administers a 


country on the basis of reports from all over the country. It is impossible for 


him to visit and see all the villages and cities within his domain. Now, if he was 
not willing to believe these reports, on the grounds that he had no direct 
perception of what was happening, how would he be able to administer the 
whole country? So, even in material activities, faith is required at every step. 
The Bible states this very nicely: “We walk by faith, and not by sight.” (2 
Corinthians 5:7) [v3] 


There is a beautiful story regarding perception of Bhagavan. A king once 
accosted a sadhu with the statement, “I do not believe in Bhagavan because I 
cannot see him.” The sadhu asked for a cow to be brought to king’s court. The 
king obliged and ordered his servants to bring a cow. The sadhu then requested 
that it be milked. The king again instructed his servants to do as the sadhu 
wanted. The sadhu asked, “O King! Do you believe that this milk, freshly taken 
out from the cow, contains butter?” The king said he had full faith that it did. 
The sadhu said, “You cannot see the butter in the milk. Then why do you 
believe it is there?” The king replied, “We cannot see it at present because the 
butter is pervading the milk, but there is a process for seeing it. If we convert 
the milk into yogurt, and then churn the yogurt, the butter will become 
visible.” The sadhu said, “Like the butter in the milk, Bhagavan is everywhere. If 
we cannot immediately perceive him, we should not jump to the conclusion 
that there is no Bhagavan. There is a process for perceiving him; if we are 
willing to have faith and follow the process, we will then get direct perception 


of Bhagavan and become Brahman-realized.” 


Belief in Bhagavan is not a natural process that we as human beings just follow. 
We have to exercise our free will and actively make a decision to have faith in 
Bhagavan. In the assembly of the Kauravas, when Duhsasan endeavored to 
disrobe Draupadi, Bhagavan Krishna saved her from shame and 
embarrassment by lengthening her sari. All the Kauravas present saw this 


miracle, but refused to have faith in the omnipotence of Shri Krishna and 


come to their senses. The Supreme Bhagavan says in this verse that those who 
choose not to have faith in the spiritual path remain bereft of divine wisdom 
and continue rotating in the cycle of life and death. 
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maya tatam idam sarvam jagad avyakta-murtina 
mat-sthani sarva-bhutani na chaham teshvavasthitah 


maya—by me; tatam—pervaded; idam—this; sarvam—entire; jagat—cosmic manifestation; 
avyakta-murtina—the unmanifested form; mat-sthani—in me; sarva-bhitani—all living beings; na 
—not; cha—and; aham—I; teshu—in them; avasthitah—dwell. 


This entire cosmic manifestation is pervaded by me in my unmanifest 


form. All living beings dwell in me, but I do not dwell in them. 


The Vedic philosophy does not accept the concept of Bhagavan creating the 
world and then peeping into it from the seventh Swarga to check whether his 
world is running all right. They repeatedly propound the theme of Bhagavan 
being all-pervading in the world: 
eko devah sarvabhiteshu giidhah sarvavyapi (Shwetashvatar Upanishad 6.11) [v4] 
“There is one Bhagavan; he is seated in everyone’s heart; he is also everywhere 
in the world.” 
ishavasyam idam sarvan yat kificha jagatyam jagat (Ishopanishad 1) [v5] 
“Bhagavan is everywhere in the world.” 
purusha evedam sarvam yad bhiitam yachcha bhavyam (Purush Stiktam) [v6] 


“Bhagavan pervades everything that has existed and all that will exist.” 


This concept of Bhagavan being everywhere is understood subjectively. Some 
Eastern philosophers claim that the world is a parinam (transformation) of 
Bhagavan. For example, milk is an unadulterated substance. In contact with 


acid, it transforms to yogurt. Thus, yogurt is a parinam (effect or product) of 


milk, when it is transformed. Similarly, the protagonists of parinam vada state 


that Bhagavan has transformed into the world. 


Other philosophers claim that the world is vivarta (to mistake one object for 
another). For example, in the darkness a rope may be mistaken for a snake. In 
the moonlight, a shining oyster may be mistaken for silver. Similarly, they say 
that there is only Bhagavan and no world; what we are seeing as the world is 


actually Brahman. 


However, according to verses 7.4 and 7.5, the world is neither parinam nor 
vivarta. It is created from the material energy of Bhagavan, called Maya shakti. 
The Atman(s) too are the energy of Bhagavan, but they are his superior energy, 
called viva shakti. Therefore, the world and all the Atman(s) in it are both 
Bhagavan’s energies and are within his personality. However, Shri Krishna also 
says that he does not dwell in the living beings, i.e. the infinite is not contained 
by the finite beings. That is because he is far more than the sum total of these 
two energies. Just as an ocean throws up many waves, and these waves are a 
part of the ocean, but the ocean is much more than the sum total of the waves, 
similarly too, the Atman(s) and Maya exist within the personality of Bhagavan, 


yet he is beyond them. 
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na cha mat-sthani bhiitani pashya me yogam aishwaram 
bhita-bhrin na cha bhita-stho mamAtman bhita-bhavanah 


na—never; cha—and; mat-sthani—abide in me; bhutani—all living beings; pashya—behold; me— 
my; yogam aishwaram—divine energy; bhiita-bhrit—the sustainer of all living beings; na—never; 
cha—yet; bhiita-sthah—dwelling in; mama—my; Atman—self; bhiita-bhdvanah—the creator of all 
beings 


And yet, the living beings do not abide in me. Behold the mystery of my 


divine energy! Although I am the creator and sustainer of all living beings, 


I am not influenced by them or by material nature. 


Beyond the two energies mentioned in the purport to the previous verse— 
Maya shakti and Jiva shakti—there is a third energy of Bhagavan. This is called 
YogMaya shakti, which he refers to in this verse, as divine energy. YogMaya is 
Bhagavan’s all-powerful energy. It is called kartwm-akartum-samarthah, or “that 
which can make the impossible possible,” and is responsible for many of the 
amazing things we attribute to his personality. For example, Bhagavan is seated 
in our hearts, yet we have no perception of him. This is because his divine 


YogMaya power keeps us aloof from him. 


Similarly, Bhagavan also keeps himself aloof from the influence of Maya. In the 


Bhagavatam, the Vedas praise the Bhagavan: 
vilajjamanaya yasya sthatumiksha-pathe ’muya (2.5.13) [v7] 
“Maya feels embarrassed to even stand before Bhagavan.” Isn't it a wonder that 


although Bhagavan pervades Maya, the material energy, yet he is aloof from it? 


This is again by the mysterious power of YogMaya. 


If the world could influence Bhagavan, then when it decays or is destroyed, his 
nature and personality will also deteriorate. But despite all modifications in the 
world, Bhagavan remains established in his personality. Accordingly, the Vedas 
call Bhagavan by the name Dashdaiguli, or “ten fingers.” He is in the world, and 


yet ten fingers beyond it—untouched by it. 
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yathakasha-sthito nitvam vadyuh sarvatra-go mahdan 
tatha sarvani bhiitani mat-sthanityupadharaya 
yatha—as; akasha-sthitah—tests in the sky; nitvam—always; vayuh—the wind; sarvatra-gah— 
blowing everywhere; mahan—mighty; tatha—likewise; sarvani bhitani—all living beings; mat- 
sthani—test in me; iti—thus; upadharaya—know. 


Know that as the mighty wind blowing everywhere rests always in the sky, 


likewise all living beings rest always in me. 


Shri Krishna has used the term mart sthani three times, from the fourth verse to 
the sixth verse. It means “all living beings rest in him.” They cannot be 
separated from him even though they transmigrate in different bodies and 


accept affinity with matter. 


It may be a little difficult to conceive how the world rests in Bhagavan. Greek 
mythology shows a picture of Atlas holding up the globe. In Greek folklore, 
Atlas fought with the Titans in the war against the deities of Mount Olympus. 
As punishment, he was condemned to forever bear the earth and the heavens 
on his back with the great pillar that supposedly separates them on his 
shoulders. This is not what Shri Krishna means when he says that he is 
upholding all beings. The entire cosmos exists in space and space is created by 


Bhagavan’s energy. Thus, all beings can be said to be resting in him. 


The Supreme Bhagavan now gives an analogy to enable Arjun to grasp the 
concept. The wind has no existence independent from the sky. It moves 
incessantly and furiously, and yet, it rests within the sky. Likewise, the 
Atman(s) have no existence independent of Bhagavan. They move in time, 
place, and consciousness, through transitory bodies, sometimes rapidly and 


sometimes slowly, and yet, they always exist within Bhagavan. 


From another perspective, everything that exists in cosmos is subordinate to 
the will of Bhagavan. It is created, maintained, and annihilated in accordance 


with his will. In this way also, everything can be said to be resting in him. 
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sarva-bhitani kaunteya prakritim yanti mamikam 
kalpa-kshaye punas tani kalpddau visrijamyaham 


prakritim svam avashtabhya visrijami punah punah 
bhita-gramam imam kritsnam avasham prakyiter vashat 


sarva-bhitani—all living beings; kaunteya—Arjun, the son of Kunti; prakritim—primordial material 
energy; yanti—merge; mamikam—my; kalpa-kshaye—at the end of a kalpa; punah—again; tani— 
them; kalpa-adau—at the beginning of a kalpa; visrijami—manifest; aham—I; prakritim—the 
material energy; svam—my own; avashtabhya—presiding over; visrijami—generate; punah punah— 
again and again; bhuta-gramam—tmyriad forms; imam—these; kritsnam—all; avasham—beyond 
their control; prakriteh—nature; vashat—force. 

At the end of one kalp, all living beings merge into my primordial material 
energy. At the beginning of the next creation, O son of Kunti, I manifest 
them again. Presiding over my material energy, I generate these myriad 


forms again and again, in accordance with the force of their natures. 


Shri Krishna explained in the last two verses that all living beings dwell in him. 
This statement may bring up the following question: “When mahdpralaya (the 
great annihilation) takes place and the entire world is wound up, then where 
do all the living beings go?” The answer to this question is being given in this 


verse. 


In the previous chapter, verses 8.16 to 8.19, Shri Krishna explained how 
creation, maintenance, and annihilation follow a repetitive cycle. Here, the 
word kalpa-kshava means “the end of Brahma’s lifespan.” On the completion of 
Brahma’s life of 100 years, which is equal to 311 trillion 40 billion earth years, 
the entire cosmic manifestation dissolves and goes into an unmanifest state. 


The panch mahabhuta merge into the panch tanmatras; the panch tanmatras Merge into 


ahankar; ahankar merges into mahan; mahan merges into prakriti, the primordial 
form of the material energy; and prakriti goes and rests in the divine body of the 


Supreme Bhagavan, Maha Vishnu. 


At that time, all the Atman(s) within the material creation also go and rest in 
the body of Bhagavan, in a state of suspended animation. Their gross and 
subtle bodies merge back into the source, Maya. However, the causal body still 
remains. (The three kinds of bodies have been described in detail in the 
commentary to verse 2.28) After dissolution, when Bhagavan creates the world 
again, the material energy unwinds in the reverse sequence prakritimmahan— 
ahankar—parich tanmatré—paiich mahabhita. Then, the Atman(s) that were lying ina 
state of suspended animation with only causal bodies are again placed in the 
world. In accordance with their causal bodies, they again receive subtle and 
gross bodies, and the various life forms are created in the universe. These life 
forms vary in nature amongst the different planes of existence. In some 
planetary systems, fire is the dominant element in the body, just as in the earth 
plane, the dominant bodily elements are earth and water. Hence, the bodies 
vary in their subtleness and the functions they can perform. Shri Krishna thus 


calls them myriad life forms. 
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na cha mam tani karmani nibadhnanti dhananjaya 
udasina-vad dsinam asaktam teshu karmasu 


na—none; cha—as; mam—me; tani—those; karmdni—actions; nibadhnanti—bind; dhanatijaya— 
Arjun, conqueror of wealth; udasina-vat—as neutral; dsinam—situated; asaktam—detached; teshu— 
those; kKarmasu—actions. 


O conqueror of wealth, none of these actions bind me. I remain like a 


neutral observer, ever detached from these actions. 


The material energy is actually inert and insentient. It is devoid of 


consciousness, which is the source of life. How then, one may wonder, does it 
perform the wonderful work of creating such an amazing world? The Ramayana 
explains this well: 
jdsu satyata ten jara maya, bhasa satya iva moha sahaya. [v5] 

“The material energy is insentient by itself. But when it receives inspiration 
from Bhagavan, it begins to act as if it were sentient.” This is like a pair of 
tongs in the kitchen. They are lifeless by themselves. But in the hands of a chef 
they come to life and do wonderful things such as lifting red-hot bowls. 
Likewise, by itself, the material energy does not have the power to do anything. 
When Bhagavan wishes to create the world, he glances at the material energy 
and animates it. The main idea to keep in mind is that although the process of 
creation goes on by his will and inspiration of Bhagavan, he remains unaffected 
by the work of the material energy. He remains ever-blissful and undisturbed 
in his personality, by virtue of his hlandini shakti (bliss-giving power). Hence, the 
Vedas call him 4tmanram, meaning “he who rejoices in himself, without any 
need for external pleasures.” Having explained that he is unaffected, Bhagavan 


now explains that he is the non-doer and the supervisor. 
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mayadhyakshena prakritih stiyate sa-characharam 
hetunanena kaunteya jagad viparivartate 


maya—by me; adhyakshena—direction; prakritih—material energy; siivate—brings into being; sa— 
both; chara-acharam—the animate and the inanimate; hetuna—reason; anena—this; kaunteya— 
Arjun, the son of Kunti; jagat—the material world; viparivartate—undergoes the changes. 


Working under my direction, this material energy brings into being all 
animate and inanimate forms, O son of Kunti. For this reason, the 
material world undergoes the changes (of creation, maintenance, and 


dissolution). 


As explained in the last verse, Bhagavan does not directly engage in the work of 
creating life forms. His various energies and Atman(s) appointed by him for 
the purpose do it under his dominion. For example, the President of a country 
does not personally do every task of the government. He has various 
departments under him, and officials appointed for performing the different 
functions. And yet, the accomplishments and failures of the government are 
attributed to him. This is because he sanctions the government officials for 
performing tasks under his jurisdiction. Similarly, the first-born Brahma and 
the material energy accomplish the tasks of creation and manifestation of life 
forms. Since they work under Bhagavan’s sanction, he is also referred to as the 


Creator. 
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avajdnanti mam mudha madnushim tanum ashritam 
param bhavam ajananto mama bhiita-maheshvaram 


avajananti—disregard; mam—me; mtidhah—dim-witted; mdanushim—human; tanum—form; 
ashritam—take on; param—divine; bhavam—personality; ajanantah—not knowing; mama—mny; 
bhata—all beings; mahd-ishvaram—the Supreme Bhagavan. 

When I descend in my personal form deluded persons are unable to 
recognize me. They do not know the divinity of my personality, as the 


Supreme Bhagavan of all beings. 


Good teachers occasionally use strong words to jostle their students out of the 
complacence of shallow thinking, into a deeper state of thoughtfulness. Here, 
Shri Krishna uses the word midha, which means “dim-witted,” to describe those 


who deny the divinity of his personal form. 


Those who say that Bhagavan is only formless and cannot manifest in a 
personal form, contradict the definition of Bhagavan as being all-mighty and 


all-powerful. The Supreme Bhagavan has created this entire world full of 


forms, shapes, and colors. If he can do such an amazing feat of creating myriad 
forms in the world, can he not create a form for himself? Or is it that 
Bhagavan says, “I do not have the power to manifest in a personal form, and 
hence I am only formless light.” To say that he cannot possess a personal form 


makes him incomplete. 


We tiny Atman(s) also possess forms. If one holds that Bhagavan cannot 
possess a form, then the corollary is that he has even less power than us a 
human beings. For Bhagavan to be perfect and complete, he must have both 
attributes to his personality—a personal aspect and a formless aspect. The 


Vedic scriptures state: 

apashyam gopam anipadyamanama (Rig Veda 1.22.164 sukta 31) [v9] 
“I had the vision of Bhagavan as a boy who is never annihilated, and who 
appeared in a family of cowherds.” 


dwibhijam mauna mudradhyam vana mdlinamishwaram 
(Gopal Tapani Upanishad 1.13) [v10] 


“The Bhagavan, wearing a garland of forest flowers, plays his flute, 
enchantingly forming the mauna mudra with his hands.” 
gudham param brahma manushya-lingam (Bhagavatam 7.15.75) [v11] 
“The deepest knowledge is that Bhagavan accepts a human-like form.” 
yatravatirno bhagavan paramAtman nardakritih (Bhagavatam 9.23.20) [v12] 
“At that time, the Supreme Bhagavan, who possesses all opulences, descended 
in a human-like form.” 


ishwarah paramah krishnah sachchidananda vigrahah 
anddirddir govindah sarvakarana karanam (Brahma Samhita 5.1) [v13] 


In this verse, Brahma prays to Shri Krishna, “I worship Bhagavan Krishna 
whose form is eternal, all-knowing, and blissful. He is without beginning and 


end, and is the cause of all causes.” 


However, in regard to the personal form of Bhagavan, we must keep in mind 
that it is a divine form, which means it is devoid of all the defects found in 
material forms. The form of Bhagavan is sat-chit-anand—it is eternal, full of 


knowledge, and constituted of divine bliss. 


asyapi deva vapusho mad-anugrahasya 
svechchha-Mayasya na tu bhita-Mayasya ko ‘pi (Bhagavatam 10.14.2) [v14] 


In this verse, Bhagavan Brahma prays to Shri Krishna, “O Bhagavan, your 
body is not made of parich mahabhita (the five great elements); it is divine. And 
you have descended in this form by your own free will, to bestow your grace 


upon Atman(s) like myself.” 


In chapter four of the Bhagavad Gita, Shri Krishna stated: “Although I am 
unborn and imperishable, and the Bhagavan of all living entities, yet I appear 
in this world, by my YogMaya power, in my original divine form.” (4.6) This 
means that not only does Bhagavan possess a form, but he also descends in the 


world as an Avatar. 


Since we Atman(s) have been taking births in the world from time 
immemorial, it is plausible that we were present in the human form on the 
earth when a previous descension of Bhagavan was present on the earth. It is 
even possible that we saw the descension. However, the limitation was that 
Bhagavan’s form was divine and we possessed material eyes. So when we saw 


him with our eyes, we were unable to recognize the divinity of his personality. 


The divine nature of Bhagavan’s form is such that his divinity is perceived by 
each person only to the extent of his or her spiritual power. When those who 
are influenced by sattva guna see him, they think, “Shri Krishna is a special 
person. He is very competent but is definitely not Bhagavan.” When those 
under the spell of rajo guna see him, they say, “There is nothing special in him. 


He is very much like us.” When those dominated by tamo guna see him, they 


think, “He is egotistic and characterless, much worse than us.” It is only the 
Brahman-realized saints who can recognize him as Bhagavan, since they have 
received divine vision by his grace. And so, Shri Krishna says that the unaware 
materially conditioned Atman(s) do not know him when he takes an avatar in 


the world. 
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moghasha mogha-karmdno mogha-jnana vichetasah 
rakshasim asurim chaiva prakritim mohinim shritah 


mogha-ashah—of vain hopes; mogha-karmanah—of vain actions; mogha-jnanah—of baffled 
knowledge; vichetasah—deluded; rakshasim—demoniac; dsurim—atheistic; cha—and; eva— 
certainly; prakritim—material energy; mohinim—bewildered; shritah—take shelter. 


Bewildered by the material energy, such persons embrace demoniac and 
atheistic views. In that deluded state, their hopes for welfare are in vain, 


their fruitive actions are wasted, and their culture of knowledge is baffled. 


There are many strands of atheistic views relating to the personal form of 
Bhagavan that are prevalent in the world. Some people declare that Bhagavan 
cannot descend in the world in a personal form. Consequently, they say that 
Shri Krishna was not Bhagavan; he was merely a yogi. Others say that Shri 
Krishna is Maya-vishisht brahma, i.e. a lower grade of the Supreme Divinity, due to 
contact with the material energy. Yet others say that Shri Krishna was a 
characterless loafer who roamed around with the cowherd maidens of 


Vrindavan. 


According to this verse, all these theories are incorrect, and the intellects of 
those who subscribe to them are deluded by the material energy. Shri Krishna 
goes to the extent of saying that those who embrace such ungodly philosophies 
possess demoniac natures. Since, they do not harbor divine sentiments toward 


the personal form of the Supreme Bhagavan, they cannot engage in bhakti 


toward him. And since devotion to the formless aspect of Bhagavan is 
exceedingly difficult, they cannot do that either. As a result, they remain bereft 
of the path to eternal welfare. Bewildered by the transient attractions of the 


material energy, their hopes for eternal well-being are in vain. 
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mahAtmannas tu mam partha daivin prakritim ashritah 
bhajantyananya-manaso jndatva bhitadim avyayam 


maha-Atmannah—the great Atman(s); tu—but; maém—me; partha—Arjun, the son of Pritha; daivim 
prakritim—divine energy; ashritah—take shelter of; bhajanti—engage in devotion; ananya-manasah 
—with mind fixed exclusively; jiatva—knowing; bhiita—all creation; Gddim—the origin; avyayam— 
imperishable. 

But the great Atman(s), who take shelter of my divine energy, O Parth, 
know me, Bhagavan Krishna, as the origin of all creation. They engage in 


my devotion with their minds fixed exclusively on me. 


Shri Krishna's style of discourse is that he drives the point home by making 
starkly contrasting comparisons. After describing the ways of the deluded and 
confused, he now talks about the great Atman(s). Material life is a prolonged 
dream, which is being experienced by the Atman(s) who are sleeping under the 
sway of the material energy. In contrast, the great Atman(s) are those who have 
woken up from their ignorance and brushed aside material consciousness like a 
bad dream. Released from the grips of the material energy, Maya, they are now 
under the shelter of the divine YogMaya energy. Such enlightened Atman(s) have 


woken up to the spiritual reality of their eternal relationship with Bhagavan. 


Just as Bhagavan has both aspects to his personality—the formless and the 
personal form—his YogMaya energy also possesses both aspects. It is a formless 
energy, but it also manifests in the personal form as Radha, Sita, Durga, 


Lakshmi, Kali, Parvati, etc. All these divine personalities are manifestations of 


the divine energy of Bhagavan, and they are all non-different from each other, 
just as Krishna, Ram, Shiv, Narayan, etc. are non-different forms of the one 
Bhagavan. 

Brahma Vaivartak Puran States: 

yatha tvam radhika devi goloke gokule tatha 
vaikunthe cha mahdlakshmi bhavati cha sarasvati 
kapilasya priya kanta bharate bharati sati 
dwaravatyam mahdlakshmi bhavati rukmini sati 


tvam sita mithilayam cha tvachchhaya draupadi satt 
ravanena hrita tvam cha tvam cha ramasya kamini [v15] 


“O Radha, you are the Divine goddess of Golok (Shri Krishna’s divine abode) 
and Gokul (Shri Krishna’s abode in the material realm, when he descended on 
earth 5,000 years ago). You exist in Vaikunth (Bhagavan Vishnu’s abode) as 
Mahalakshmi. You are the consort of Bhagavan Kapil (one of the descensions 
of Bhagavan). You reside in Dwaraka as Rukmini (the wife of Shri Krishna). 
You manifested as Sita in the city of Mithila. The wife of the Pandavas, 
Draupadi, was like a manifestation of your shadow. It was you who was 
kidnapped by Ravan in the form of Sita, and you are the wife of Bhagavan 


» 


Ram. 


In this verse, Shri Krishna mentions that great Atman(s) take shelter of the 
divine energy of Bhagavan. The reason is that divine grace, knowledge, love, 
etc. are all Bhagavan’s divine energies, and are all subservient to the divine 
YogMaya energy, which is Radha. Hence, by the grace of YogMaya, one receives 
the love, knowledge, and grace of Bhagavan. Great Atman(s), who receive 
divine grace, become endowed with divine love, and engage in uninterrupted 


devotion toward Bhagavan. 


Oded Hida Wt Adaya Gea: | 
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satatam kirtayanto mam yatantash cha dridha-vratah 


namasyantash cha mam bhaktya nitya-yukta updasate 
satatam—always; kirtayantah—singing divine glories; mam—me; yatantah—striving; cha—and; 
dridha-vratah—with great determination; namasyantah—humbly bowing down; cha—and; mam— 
me; bhaktya—loving devotion; nitya-yuktah—constantly united; upasate—worship. 
Always singing my divine glories, striving with great determination, and 
humbly bowing down before me, they constantly worship me in loving 


devotion. 


Having said that the great Atman(s) engage in his devotion, Shri Krishna now 
explains how they do bhakti. He says that devotees become attached to kirtan as a 
means of practicing their devotion and enhancing it. The chanting of the 
glories of the Bhagavan is called sirtan, which is defined as: nama-lila-gunadinam 
uchchair-bhasha tu kirtanam (Bhakti Rasamrit Sindhu 1.2.145) [v16] “Singing glories of 
the names, forms, qualities, pastimes, abodes, and associates of Bhagavan is 


called kirtan.” 


Kirtan is one of the most powerful means of practicing devotion. It involves the 
three-fold devotion of shravana (hearing), kirtan (chanting), and smarana 
(remembering). The goal is to fix the mind upon Bhagavan, but it becomes 
easier when done alongside with hearing and chanting. As stated in chapter six, 
the mind is as restless as the wind, and naturally wanders from thought to 
thought. Hearing and chanting engage the knowledge senses in the divine 


realm, which helps in repeatedly bringing back the mind from its wanderings. 


Kirtan has many other benefits as well. Often when people practice devotion 
through japa (chanting of mantra or name of Bhagavan on rosary beads) or 
plain meditation, they find themselves overwhelmed by sleep. However, kirtan is 
such an engaging process that it usually drives sleep away. Also, chanting 
blocks out distracting sounds from the environment. Kirtan can be practiced in 
groups which enables mass participation. In addition, the mind desires variety, 


which it gets through the medium of kirtan in the form of the names, virtues, 


pastimes, abodes, etc. of Bhagavan. And since dirtan involves loud chanting, the 
divine vibrations of the names of Bhagavan make the entire environment 
8 


auspicious and holy. 


For all these reasons, sirtan has been the most popular form of devotion 
amongst saints in Indian history. All the famous bhakti saints—Soordas, 
Tulsidas, Meerabai, Guru Nanak, Kabir, Tukaram, Ekanath, Narsi Mehta, 
Jayadev, Tyagaraja, and others—were great poets. They composed numerous 
devotional songs, and through them, they engaged in chanting, hearing, and 


remembering. 


The Vedic scriptures particularly extol sirtan as the simplest and most powerful 


process of devotion in the present age of Kali. 


krite yad dhyayato vishnum tretayam yajato makhaih 
dwapare paricharyayam kalau tad dhari-kirtanat (Bhagavatam 12.3.52) [v17] 


“The best process of devotion in the age of Satya was simple meditation upon 
Bhagavan. In the age of Treta, it was the performance of sacrifices for the 
pleasure of Bhagavan. In the age of Dwapar, worship of the deities was the 


recommended process. In the present age of Kali, it is kirtan alone.” 


avikari va vikari va sarva doshaika bhajanah 
paramesha param yati rama namanukirtanat (Adhyadtma Ramayana) [v18] 


“Whether you are full of desires or free from them, devoid of defects or full of 
them, if you engage in dirtan of the names of Bhagavan Ram, you will attain the 


highest destination.” 


sarva dharma bahirbhiitah sarva paparatasthatha 
muchyate ndatra sandeho vishnornamanukirtanat (Vaishampayan Samhita) [v19] 


“Even those who are deeply sinful and bereft of religiosity can be saved by the 


chanting of the names of Bhagavan Vishnu; of this, there is no doubt.” 


kalijuga kevala hari guna gahd, gavata nara pavahin bhava thaha (Ramayana) [v20] 


“In this age of Kali, there is one means of salvation. By engaging in the chanting 


of the glories of Bhagavan, one can cross over this material ocean.” 


However, one must remember that in the process of sirtan, hearing and 
chanting are helpers. The essence is to remember Bhagavan. If we leave it out, 
the Airtan will not purify the mind. Thus, Shri Krishna says here that his 
devotees do kirtan, while constantly engaging the mind in thinking of him. 


They practice this with great determination for the purification of the mind. 


aaa We Asta ATTA | 
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jnana-yajnena chdpyanye yajanto mdm updsate 
ekatvena prithaktvena bahudha vishwato-mukham 


jnhana-yajnena—yajna of cultivating knowledge; cha—and; api—also; anye—others; yajantah— 
worship; mam—me; updasate—worship; ekatvena—aundifferentiated oneness; prithaktvena— 
separately; bahudha—various; vishwatah-mukham—the cosmic form. 

Others, engaging in the yajfta of cultivating knowledge, worship me by 
many methods. Some see me as undifferentiated oneness that is non- 
different from them, while others see me as separate from them. Still 


others worship me in the infinite manifestations of my cosmic form. 


Sadhaks (spiritual practitioners) follow different paths of spirituality to reach the 
Absolute Truth. Shri Krishna previously described those who are devotees. 
They surrender themselves with devotion at the lotus feet of the Supreme 
Bhagavan, in the attitude of being his eternal parts and servants. He now 


describes some of the other paths that sadhaks follow. 


Those who follow the path of jana yog consider themselves to be non-different 
from Bhagavan. They contemplate deeply on sitras such as: so “ham (I am That), 
shivo *han (I am Shiv), etc. Their ultimate goal is to attain realization of the 
Supreme Entity as the undifferentiated Brahman, which possesses the attributes 


of eternality, knowledge, and bliss, but is devoid of forms, qualities, virtues, 


and pastimes. Shri Krishna says that such jadna yogis also worship him, but in 
his formless all-pervading aspect. In contrast, there are varieties of ashtaig yogis 
etc. who see themselves as distinct from Bhagavan and relate to him 


accordingly. 


Still others worship the manifest universe as Bhagavan. In Vedic philosophy, 
this is called vishwariip upasana (worship of the cosmic form of Bhagavan). In 
western philosophy, it is called “Pantheism” from the Greek words pan (all) 
and theos (Bhagavan). The most famous exponent of this philosophy has been 
Spinoza. Since the world is a part of Bhagavan, keeping a divine sentiment 
toward it is not wrong, but it is incomplete. Such devotees do not have 
knowledge of the other aspects of the Supreme Divine Entity, such as Brahman 
(Bhagavan’s undifferentiated all-pervading manifestation), Paramdtman (the 
Supreme Atman seated in everyone’s hearts), and Bhagavan (the personal form 


of Bhagavan). 


How can all these divergent approaches worship the same Bhagavan? Shri Krishna 


answers this in the following verses. 


He HUE Aa: Talented sey 
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aham kratur aham yajnah svadhaham aham aushadham 
mantro *ham aham evadjyam aham agnir aham hutam 


pitaham asya jagato mata dhata pitamahah 
vedyam pavitram omkara rik sama yajur eva cha 


aham—l, kratuh—Vedic ritual; aham—I; yajnah—sacrifice; svadha—oblation; aham—I; aham—t; 
aushadham—nmedicinal herb; mantrah—Vedic mantra; aham—I; aham—I; eva—also; djyam— 
clarified butter; aham—I; agnih—fire; aham—I; hutam—the act offering; pita—Father; aham—l; 
asya—of this; jagatah—universe; mata—Mother; dhata—Sustainer; pitamahah—Grandsire; vedyam 
—the goal of knowledge; pavitram—the purifier; om-kara—the sacred syllable Om; rik—the Rig 
Veda; sama—the Sama Veda; yajuh—the Yajur Veda; eva—also; cha—and. 


It is I who am the Vedic ritual, I am the sacrifice, and I am the oblation 
offered to the ancestors. I am the medicinal herb, and I am the Vedic 
mantra. I am the clarified butter, I am the fire and the act of offering. Of 


this universe, I am the Father; I am also the Mother, the Sustainer, and the 


Grandsire. I am the purifier, the goal of knowledge, the sacred syllable Om. 
I am the Rig Veda, Sama Veda, and the Yajur Veda. 


In these verses, Shri Krishna gives a glimpse into the various aspects of his 
infinite personality. Kraw means yajia (sacrifice), such as agnihotra yajnas 
mentioned in the Vedas. It also refers to the yajfas, such as vaishva deva that are 


described in the Smriti scriptures. Aushadham refers to the potency in medicinal 


herbs. 


Creation emanates from Bhagavan, and hence he is its Pita (Father). Before 
creation, he holds the unmanifested material energy in his womb, and so he is 
also its Mata (Mother). He maintains the universe and nourishes it, and thus he 
is its Dhata (sustainer). He is also the Father of Brahma, who is the creator, and 


hence, he is the Grandfather of this universe. 


The Vedas have emanated from Bhagavan. The Ramayana states: jaki sahaja svasa 
Shruti chart [v21] “Bhagavan manifested the Vedas by his breath.” They are the 
knowledge potency of Bhagavan, and hence an aspect of his unlimited 
personality. Shri Krishna states this truth dramatically by saying that he is the 
Vedas. 


Mfatat Uy: Mat fara: VU Ged | 
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gatir bharta prabhuh sakshi nivasah sharanam suhrit 
prabhavah pralayah sthanam nidhadnam bijam avyayam 


gatih—the supreme goal; bharta—sustainer; prabhuh—master; sakshi—witness; nivasah—abode; 
Sharanam—shelter; su-hrit—friend; prabhavah—the origin; pralayah—dissolution; sthanam—store 
house; nidhanam—testing place; bijam—seed; avvavam—imperishable. 


I am the supreme goal of all living beings, and I am also their sustainer, 
master, witness, abode, shelter, and friend. I am the origin, end, and 


resting place of creation; I am the storehouse and eternal seed. 


Since the Atman is a tiny part of Bhagavan, its every relationship is with him. 
However, in bodily consciousness, we look upon the relatives of the body as 
our father, mother, beloved, child, and friend. We become attached to them 
and repeatedly bring them to our mind, thereby getting further bound in the 
material illusion. But none of these worldly relatives can give us the perfect 
love that our Atman yearns for. This is for two reasons. Firstly, these 
relationships are temporary, and separation is unavoidable when either they or 
we depart from the world. Secondly, even as long as they are alive, the 
attachment is based on selfishness and so it fluctuates in direct proportion to 
the extent by which self-interest is satisfied. Thus, the range and intensity of 
worldly love varies from moment to moment, throughout the day. “My wife is 
very nice....she is not so nice...she is ok....she is terrible,” this is the extent of 
fluctuation of love in the drama of the world. On the other hand, Bhagavan is 
such a relative who has accompanied us lifetime after lifetime. From birth to 
birth, in every life-form that we went, Bhagavan accompanied us and remained 
seated in our heart. He is thus our eternal relative. In addition, he has no self- 
interest from us; he is perfect and complete in himself. He loves us selflessly, 
for he only desires our eternal welfare. Thus, Bhagavan alone is our perfect 


relative, who is both eternal and selfless. 


To understand this concept from another perspective, consider the analogy of 
an ocean and the waves that emerge from it. Two neighboring waves in the 
ocean flow together for some time, and play mirthfully with each other, 
creating the impression that they have a very deep relationship between them. 
However, after travelling some distance, one subsides into the ocean, and 


shortly after, the other does the same. Did they have any relationship between 


themselves? No, they were both born from the ocean and their relationship was 
with the ocean itself. Similarly, Bhagavan is like the ocean and we are like 
waves who have emanated from him. We create attachments amongst our 
bodily relations, only to leave everyone upon death, and journey alone into 
another birth. The truth is that the Atman(s) are not related to each other, but 


to Bhagavan, from whom they have all emanated. 


In this verse, Shri Krishna is takes us above bodily consciousness and its 
concomitant attachment to worldly relatives. From the platform of the Atman, 
Bhagavan alone is all our relationships; he is our Father, Mother, Sister, 
Brother, Beloved, and Friend. This theme is reiterated in all the Vedic 


scriptures: 


divyo deva eko nardyano mata pita bhrata suhrit gatih 
nivasah Sharanam suhrit gatirnarayana iti (Subal Shruti, mantra 6) [v22] 


“Bhagavan Narayan alone is the Mother, Father, Beloved, and destination of 


the Atman.” 
more sabai eka tumha swami, dinabhandhu ura antarajami. (Ramayana) [v23] 


“O Bhagavan Ram, you alone are my Master, the Savior of the destitute, and 
the Knower of the heart.” Knowing the magnitude of our eternal relationship 
with Bhagavan, we must endeavor to attach our mind to him alone. Then, the 
mind will be purified and we will be able to fulfill the condition of mamekamn 
Sharanan vraja, or complete surrender, which is necessary for receiving 
Bhagavan’s grace. To achieve this single-mindedness, we must cut all the 
present attachments of the mind and replace them with attachment to 


Bhagavan. Hence, the Ramayana states: 
saba kai mamatd taga batori, mama pada manahi bandha bari dort. [v24] 


“Cut all the strings of worldly attachment of your mind; make a rope of these 


strings, and tie it at the lotus feet of Bhagavan.” To help us tie our mind to 


him, Shri Krishna here explains to Arjun that the Atman’s every relationship is 


with Bhagavan alone. 


caren ad Tareas a | 
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tapamyaham aham varsham nigrihnamyutsrijami cha 
amritam chaiva mrityush cha sad asach chaham arjuna 


tapami—tadiate heat; aham—I; aham—lI; varsham—rain; nigrihnami—withhold; utsrijami—send 
forth; cha—and; amritam—immortality; cha—and; eva—also; mritvuh—death; cha—and; sat— 
eternal spirit; asat—temporary matter; cha—and; aham—1; arjuna—Arjun. 

I radiate heat as the sun, and I withhold, as well as send forth rain. I am 
immortality as well as death personified, O Arjun. I am the spirit as well as 


matter. 


The Puranas describe that when Bhagavan first created the universe, he 
manifested the first-born Brahma and entrusted him with the work of further 
creation. Brahma was bewildered by the task of creating the materials and the 
life-forms in the universe from the subtle material energy. Then Bhagavan 
revealed knowledge unto him, which is called the Chatushloki Bhagavat (the four- 
versed Bhagavatam), on the basis of which Brahma proceeded to create the 


world. Its first verse states very emphatically: 


ahamevasamevagre ndnyadyatsadasat param 
pashchddaham yadetachcha yo ’vashishyeta so smyaham (Bhadgavatam 2.9.32) [v25] 


Shri Krishna tells Brahma: “I am all that is. Prior to creation, I alone existed. 
Now that creation has come about, whatever is in the form of the manifested 
world is my very self. After dissolution, I alone will exist. There is nothing 


» 
apart from me. 


The above truth implies that the material with which we worship is also 
Bhagavan. When people venerate the holy Ganges, they immerse the lower half 


of their body in the river. Then they lift water in their palms and pour it into 


the Ganges. In this way, they use the Ganges water itself to worship it. 
Similarly, when Bhagavan is all that exists, then the material for worshipping 
him is also non-different from him. Thus, as previously stated in verses 16 and 
17, Shri Krishna reveals that he is the Vedas, the sacrificial fire, the syllable 
“Om,” the clarified butter, and the act of offering. No matter what the form 
and sentiment of our devotion, there is nothing apart from Bhagavan that we 
can offer to him. Nevertheless, it is the sentiment of love that pleases 


Bhagavan, not the material of the offering. 


Afaen ot ara: yaar 
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trai-vidya mam soma-pah piita-papa 
yajnair ishtva svar-gatim prarthayante 
te punyam asddya surendra-lokam 
ashnanti divydn divi deva-bhogan 


trai-vidyah—the science of karm kand (Vedic Rituals); mam—me; soma-pah—drinkers of the Soma 
juice; puta—purified; papah—sins; yajnaih—through sacrifices; ishtva—worship; svah-gatim—way 
to the adbode of the king of Swarga Loka; prarthayante—seek; te—they; punyvam—pious; asaddya— 
attain; sura-indra—of Indra; lokam—abode; ashnanti—enjoy; divyan—celestial; divi—in Swarga 
Loka; deva-bhogan—the pleasures of the celestial deities. 

Those who are inclined to the fruitive activity described in the Vedas 
worship me through ritualistic sacrifices. Being purified from sin by 
drinking the Soma juice, which is the remnant of the yajfias, they seek to 
go to Swarga Loka. By virtue of their pious deeds, they go to the abode of 
Indra, the king of Swarga Loka, and enjoy the pleasures of the celestial 


deities. 


Previously, in verses 9.11 and 9.12, Shri Krishna described the mentality of the 
non-believers and the demoniac, who embrace atheistic and ungodly views, 


and the repercussions that such people face. Then, he described the nature of 


great Atman(s), who are engaged in loving devotion to him. Now, in this verse 
and the next, he mentions those who are not devotees, but are not atheistic 
either. They perform the ritualistic ceremonies of the Vedas. This science of 


karm kand (Vedic rituals) is referred to as trai-vidya. 


People who are fascinated by the science of srai-vidya worship the celestial 
deities, such as Indra, through the performance of yajiias (fire sacrifices) and 
other rituals. They worship the Supreme Bhagavan indirectly because they do 
not realize that it is he alone who sanctions the gifts that the celestial deities 
bestow. Ritualistic ceremonies are considered good deeds, but they are not 
counted as devotion. The performers of ritualistic ceremonies do not get 
released from the cycle of life and death. They go to the higher planes of 
existence within the material universe, such as abode of Indra, the king of 
Swarga Loka. There, they enjoy exquisite celestial delights that are thousands of 
times more pleasurable than the sensual pleasures available on the earth. Jn the 
following verse, Shri Krishna points out the defect in celestial pleasures. 

at Yara tatiettch fagniei 
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te tam bhuktva swarga-lokam vishalam 
kshine punye martya-lokam vishanti 
evam trayi-dharmam anuprapanna 
gatagatam kama-kamd labhante 

te—they; tam—that; bhuktva—having enjoyed; swarga-lokam—heaven; vishalam—vast; kshine—at 
the exhaustion of; punye—stock of merits; martya-lokam—to the earthly plane; vishanti—return; 
evam—thus; trayi dharmam—the karm-kand portion of the three Vedas; anuprapannah—follow; 
gata-dgatam—repeated coming and going; kama-kamah—desiring objects of enjoyments; labhante 
—attain. 


When they have enjoyed the vast pleasures of Swarga Loka, the stock of 
their merits being exhausted, they return to the earthly plane. Thus, those 


who follow the Vedic rituals, desiring objects of enjoyment, repeatedly 


come and go in this world. 


Shri Krishna explains in this verse that the celestial delights of the heavenly 
abodes are temporary. After people who have been promoted there have fully 
enjoyed heavenly pleasures and exhausted their merits, they are sent back to 
the earthly plane. Thus, attaining promotion to the heavenly abodes does not 
fulfill the eternal quest of the Atman. We have all been there many times in 
endless past lifetimes, and yet the hunger of the Atman for infinite Bliss has 


not yet been satiated. All the Vedic scriptures support this belief: 


tavat pramodate swarge ydvat punyam samapyate 
kshina punyah patatyarvaganichchhan kala-chdlitah (Bhagavatam 11.10.26) [v26] 


“Residents of Swarga enjoy the celestial delights until their merits have been 
exhausted. Then they are reluctantly forced to fall back to the lower abodes by 


the passage of time.” 
swargahu swalpa anta dukhadai (Ramayana) [v27] 


“The attainment of Swarga is temporary, and is followed by miseries.” 


Just as a football gets kicked all over the field, Maya is kicking the Atman 
around in forgetfulness of Bhagavan. Sometimes it goes to the lower abodes, 
while sometimes to the higher abodes. Amongst these multitudes of forms it 
receives, across the lower and higher abodes, only the human form offers the 
facility for Brahman-realization. Hence, the scriptures state that even the 
celestial deities pray to be given birth as a human being, so that they may 
rectify their previous mistake of going to Swarga Loka, and strive toward 


Brahman-realization. 
durlabham manusham janma prarthayate tridashairapi (Narad Puran) [v28] 


“The human form is exceedingly rare. Even the celestial deities pray to attain 


it.” Thus, Bhagavan Ram instructed the residents of Ayodhya: 


baren bhaga manusha tanu pava, sura durlabha saba granthanhi gava (Ramayana) [v29] 


“O people of Ayodhya, you all are extremely fortunate to have been bestowed a 
human birth, which is exceedingly rare and is desired even by the residents of 
Swarga Loka.” When the celestial beings long for a human birth, then why 
should we humans seek promotion to the celestial abodes? Rather, we should 
aim for Brahman-realization by engaging in devotion to the Supreme 


Bhagavan. 


SANA At a SAT: TUT 
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ananyash chintayanto mam ye janah paryupasate 
tesham nitydbhiyuktanam yoga-kshemam vahamyaham 


ananyah—always; chintayantah—think of; mam—me; ye—those who; janah—persons; paryupdsate 
—worship exclusively; tesham—of them; nitya abhiyuktanam—who are always absorbed; yoga— 
supply spiritual assets; kshemam—protect spiritual assets; vahami—carry; aham—l. 


There are those who always think of me and engage in exclusive devotion 
to me. To them, whose minds are always absorbed in me, I provide what 


they lack and preserve what they already possess. 


A mother never thinks of deserting her newborn helpless child who is entirely 
dependent upon her. The supreme and eternal mother of the Atman is 
Bhagavan. In this verse, Bhagavan offers motherly assurance to Atman(s) who 
surrender exclusively to him. The words used are vahami aham, meaning “I 
personally carry the burden of maintaining my devotees,” just as a married 
man carries the burden of maintaining his wife and children. Bhagavan 
promises two things. The first is yog—he bestows his devotees the spiritual 
assets they do not possess. The second is kshem—he protects the spiritual assets 


that his devotees already possess. 


However, the condition he has placed for this is exclusive surrender. This can 


again be understood through the same analogy of the mother and child. A 


newborn baby is fully dependent upon its mother, who takes care of the baby’s 
welfare entirely. The baby simply cries whenever it needs anything; the mother 
cleans it, feeds it, bathes it, etc. But when the baby becomes a five-year old 
child, it begins doing some actions for itself. To that extent the mother reduces 
her responsibilities. And when the same child becomes a youth and assumes all 
responsibilities, the mother relinquishes her responsibilities further. Now if the 
father comes home and asks, “Where is our son?” the mother replies, “He has 
not returned home after school. He must have gone for a movie with his 
friends.” Her attitude is now more neutral toward him. But when the same boy 
was a five-year old, and had gotten delayed by ten minutes in returning home 
from school, both the mother and father would begin worrying, “What has 
happened? He is a small child. Let’s hope he has not met with an accident. Let 


us phone the school and find out.” 


In this way, as the boy keeps assuming more responsibilities, his mother keeps 
relinquishing her responsibilities. Bhagavan’s law is exactly the same. When we 
act from our independent will, thinking that we are the doers of our actions, 
and depend upon our own prowess and abilities, Bhagavan does not bestow his 
grace. He merely notes our karmas and gives the result. When we surrender 
partially to him and partially depend upon material crutches, Bhagavan also 
partially bestows his grace upon us. And when we offer ourselves exclusively to 
him, mamekam sharanam vraja, Bhagavan bestows his complete grace and takes full 


responsibility, by preserving what we have and providing what we lack. 
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ye ‘pyanya-devata-bhakta yajante shraddhaydanvitah 
te ‘pi mam eva kaunteya yajantyavidhi-piirvakam 
ye—those who; api—although; anya—other; devata—celestial deities; bhaktah—devotees; yajante 
—worship; shraddhaya anvitah—faithfully; te—they; api—also; mam—me; eva—only; kaunteya— 
Arjun, the son of Kunti; yajanti—worship; avidhi-purvakam—by the wrong method. 


O son of Kunti, even those devotees who faithfully worship other gods also 
worship me. But they do so by the wrong method. 


Having described the position of those who worship the Supreme Bhagavan, 
Shri Krishna now explains the situation of those who worship the lower gods 
for material gains. They are also endowed with faith, and they may have their 
supplications answered by the celestial deities, but their understanding is 
incomplete. They do not realize that the celestial beings receive their powers 
from Bhagavan himself. Hence, they also worship Shri Hari, albeit indirectly. 
For example, if a government officer redresses a complaint by a citizen, he is 
not credited with being benevolent. He is merely utilizing the powers in his 
jurisdiction that have been bestowed upon him by the government. Similarly, 
all the powers of the celestial deities come from the Supreme Bhagavan. Thus, 
those with superior understanding do not go by the indirect route; they 
worship the source of all powers, which is Bhagavan himself. Such worship 
that is offered to the Supreme Bhagavan automatically satisfies the entire 


creation: 


yathd taror miila-nishechanena tripyanti tatskandhabhujopashakhah 
pranopaharachcha yathendriyanam tathaiva sarvarhanam achyutejya 
(Bhagavatam 4.31.14) [v30] 


“When we water the root of a tree, its trunk, branches, twigs, leaves, and 
flowers all become nourished. When we put food in our mouth, it nourishes 
the life airs and the senses automatically. In the same way, by worshipping the 
Supreme Bhagavan, all his parts, including the devatds are also worshipped.” 
However, if we begin watering the leaves of a tree, while neglecting its roots, 
the tree will perish. Likewise, the worship offered to the celestial deities 
certainly makes its way to the Supreme Bhagavan, but such devotees do not get 


spiritual benefits. 7his is elaborated in the next verse. 
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aham hi sarva-yajndnam bhokta cha prabhureva cha 
na tu mam abhijdnanti tattvendtash chyavanti te 


aham—l; hi—verily; sarva—of all; yajnanam—-sacrifices; bhokta—the enjoyer; cha—and; prabhuh 
—the Bhagavan; eva—only; cha—and; na—not; tu—but; mam—tme; abhijananti—tealize; tattvena 
—divine nature; atah—therefore; chyavanti—fall down (wander in samsara); te—they. 


I am the enjoyer and the only Bhagavan of all sacrifices. But those who fail 


to realize my divine nature must be reborn. 


Shri Krishna now explains the drawback in worshipping the celestial deities. By 
virtue of the powers bestowed upon them by the Supreme Bhagavan, they do 
possess the ability to grant material favors, but they cannot liberate their 
devotees from the cycle of life and death. They can only offer to others what 
they themselves possess. When the celestial deities themselves are not liberated 
from samsara, then how can they release their devotees from it? On the other 
hand, those whose understanding is proper offer their entire veneration at the 
feet of Bhagavan himself, and when their devotion reaches the stage of 


perfection, they go beyond the world of mortals to the divine abode. 
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yanti deva-vratd devan pitrin yanti pitri-vratah 

bhitani yanti bhiitejya yanti mad-ydjino "pi mam 
yanti—go; deva-vratah—worshipers of celestial deities; devan—amongst the celestial deities; pitrin 
—to the ancestors; yanti—go; pitri-vrata—worshippers of ancestors; bhiatani—to the ghosts; yanti— 
go; bhuta-ijyah—worshippers of ghosts; yanti—go; mat—mny; ydajinah—devotees; api—and; mam— 
to me. 


Worshippers of the celestial deities take birth amongst the celestial deities, 
worshippers of the ancestors go to the ancestors, worshippers of ghosts 


take birth amongst such beings, and my devotees come to me alone. 


Devotees can only be elevated to the level of the entity they worship, just as 
water in a pipe can only rise to the level of the reservoir to which it is 
connected. In this verse, Shri Krishna explains the implications of worshipping 
different entities by revealing the varieties of destinations attained. He gives 
this knowledge to help us conclude that to reach the highest level of spiritual 


evolution we must worship the Supreme. 


The worshippers of Indra (the rain diety), Sirya (the Sun diety), Kuber (the 
deity of wealth), Agni (the deity of fire), etc. go to the celestial abodes. Then, 
when their account of good karmas gets depleted, they are sent back from 
Swarga Loka. The Pitars are the ancestors. It is good to harbor thoughts of 
gratefulness toward them, but undue concern with their welfare is detrimental. 
Those who engage in the ancestor worship go to the abodes of their ancestors 


after death. 


Those in the mode of ignorance worship ghosts and spirits. In the Western 
world, there is witchcraft; in Africa, there is black magic; in India, there are 
vam-marg tantrics, who invoke ghosts and spirits. Shri Krishna says that persons 


who indulge in such things take birth amongst ghosts and spirits in their next 


life. 


The highest devotees are those who attach their minds to Shri Hari. The word 
vrata means resolve and undertaking. Such fortunate Atman(s), who firmly 
resolve to worship Bhagavan and engage steadfastly in his devotion, go to his 


divine abode after birth. 
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patram pushpam phalam toyam yo me bhaktya prayachchhati 
tadaham bhaktyupahritam ashnami prayatatmanah 
patram—a leaf; pushpam—a flower; phalam—a fruit; toyam—water; yah—who; me—to me; 
bhaktya—with devotion; prayachchhati—offers; tat—that; aham—l; bhakti-upahritam—offered 


with devotion; ashnami—partake; prayata-Gtmanah—one in pure consciousness. 


If one offers to me with devotion a leaf, a flower, a fruit, or even water, I 
delightfully partake of that article offered with love by my devotee in pure 


consciousness. 


Having established the benefits of worshipping the Supreme, Shri Krishna now 
explains how easy it is to do so. In the worship of the devatas and the ancestors, 
there are many rules to propitiate them, which must be strictly followed. But 
Bhagavan accepts anything that is offered with a loving heart. If you have only 
a fruit, offer it to Bhagavan, and he will be pleased. If there is no fruit available, 
offer him a flower. If it is not the season for flowers, offer Bhagavan a mere leaf; 
even that will suffice, provided it is a gift of love. If leaves are also scarce, make 
an offering of water, which is available everywhere, but ensure again that you 
do it with devotion. The word dbhaktya has been used in both the first and 
second lines of the verse. It is the bhakti of the devotee that is pleasing to 


Bhagavan, and not the worth of the offering. 


By making this wonderful statement, Shri Krishna reveals the merciful divine 
nature of Bhagavan. He is not concerned with the material value of our 
offering. Rather, he values, above everything else, the love with which we make 


the offering. Thus, the Hari Bhakti Vilas states: 


tulasi-dala-matrena jalasya chulukena cha 
vikrinite svam Atmannam bhaktebhyo bhakta-vatsalah (11.261) [v31] 


“If you offer Bhagavan with sincere love, just a Tulsi leaf and as much water as 
you can hold in your palm, he will offer himself to you in return because he is 
endeared by love.” How wonderful it is that the Supreme Master of unlimited 
universes, whose glorious qualities and virtues are amazing beyond description, 
and by whose mere thought multitudes of universes come into existence and 


disappear again, accepts even the most humble offering of his devotee that is 


given with genuine love. The word used here is prayatatmanah, implying, “I 


accept the offerings of those whose hearts are pure.” 


The Shrimad Bhagavatam contains exactly the same verse as the above verse of the 
Bhagavad Gita. While eating dry rice at the house of his friend, Sudama, Shri 
Krishna said: 


patram pushpam phalam toyam yo me bhaktya prayachchhati 
tadaham bhaktyupahritam ashnami prayatatmanah (10.81.4) [v32] 


“If one offers me with devotion, a leaf, a flower, a fruit, or even water, I 
delightfully partake of that article offered with love by my devotee in pure 


consciousness.” 


Whenever Bhagavan descends upon the earth, he exhibits this quality in his 
divine pastimes. Before the Mahabharat war, when Shri Krishna went to 
Hastinapur to explore the possibility of fashioning an agreement between the 
Kauravas and Pandavas, the evil Duryodhan had proudly prepared for him a 
meal with fifty-six different items. However, Shri Krishna rejected his 
hospitality and instead went to the humble hut of Vidurani, who had been 
longing deeply for the opportunity to serve her beloved Bhagavan. Vidurani 
was overjoyed on receiving the Supreme Bhagavan at her home. All she had to 
offer was bananas, but her intellect so benumbed with loving sentiments that 
she did not even realize she was dropping the fruit and putting the banana 
peels in his mouth. Nevertheless, seeing her devotion, Shri Krishna blissfully 


ate the peels, as if they were the most delicious food in the world. 
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yat karoshi yad ashnasi yaj juhoshi dadasi yat 
yat tapasyasi kaunteya tat kurushva mad-arpanam 


yat—whatever; karoshi—you do; yat—whatever; ashndsi—you eat; yat—whatever; juhoshi—offer 
to the sacred fire; dadasi—bestow as a gift; yat—whatever; yat—whatever; tapasyasi—austerities 
you perform; kaunteya—Arjun, the son of Kunti; tat—them; kurushva—do; mad arpanam—as an 


offering to me. 


Whatever you do, whatever you eat, whatever you offer as oblation to the 
sacred fire, whatever you bestow as a gift, and whatever austerities you 


perform, O son of Kunti, do them as an offering to me. 


In the previous verse, Shri Krishna stated that all objects should be offered to 
him. Now he says that all actions should also be offered to him. Whatever 
social duties one may be engaged in, whatever vegetarian food one may be 
eating, whatever non-alcoholic beverages one may be drinking, whatever Vedic 
rites one may perform, whatever vows and austerities one may observe, should 
all be offered mentally to the Supreme Bhagavan. Very often, people separate 
devotion from their daily life, and look on it as something that is only to be 
performed inside the temple room. However, devotion is not to be restricted to 
the periphery of the temple room; it is to be engaged in at every moment of 


our life. 


Sage Narad defines bhakti in this manner: 


ndradastu tadarpita khilacharata tadvismarane paramavyakulateti 
(Narad Bhakti Darshan, Sutra 19) [v33] 


“Devotion means offering your every activity to Bhagavan, and feeling intense 
separation if ever you lose remembrance of him.” When works are dedicated 
and mentally delivered to Bhagavan, it is called arpanam. Such an attitude 
metamorphoses the mundane activities of material life into divine service of 
Bhagavan. Swami Vivekananda expressed this attitude toward work when he 
declared: “No work is secular. Everything is devotion and service.” Saint Kabir 
stated this in his couplet: 
jahan jahan chalin karin parikramd, jo jo karin so seva 
jaba soviun karun dandavat, janiun deva na duja [v34] 


“Wherever I walk, I feel I am circumambulating the Bhagavan’s temple; 


whatever I do, I see it as service to Bhagavan. When I go to sleep, I meditate 
on the sentiment that I am offering obeisance to Bhagavan. In this way, I 
remain ever united with him.” Without realizing its significance, many people 


say the following verse in temples: 


kayena vacha manasendriyair va buddhyatmana vanusrita-svabhavat 
karoti yad yat sakalam parasmai narayandayeti samarpayet tat 
(Bhagavatam 11.2.36) [v35] 


“Whatever one does with body, words, mind, senses, and intellect, in 
accordance with one’s individual nature, should be offered to the Supreme 
Bhagavan Narayan.” However, this act of offering is not to be done at the end 
of the work by merely reciting mantras, such as shri krishnaya samarpanam astu, etc., 
as is done in the Vedic rituals. It is to be done while performing the action 
itself, by maintaining the consciousness that we are working for the pleasure of 
the Bhagavan. Having stated that all works should be offered to him, Shri Krishna 
now lists the benefits of doing so. 
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Shubhashubha-phalair evam mokshyase karma-bandhanaih 
sanyasa-yoga-yuktAtman vimukto mam upaishyasi 


Shubha ashubha phalaih—from good and bad results; evam—thus; mokshyase—you shall be freed ; 
karma—work; bandhanaih—from the bondage; sanyasa-yoga—renunciation of selfishness; yukta- 
Atman—having the mind attached to me; vimuktah—liberated; mam—to me; upaishyasi—you shall 
reach. 


By dedicating all your works to me, you will be freed from the bondage of 
good and bad results. With your mind attached to me through 


renunciation, you will be liberated and will reach me. 


Every action has defects, just as fire is covered by smoke. When we walk on the 
earth, we unknowingly kill millions of tiny living entities. In our occupational 


duties, no matter how careful we are in the fulfillment of our duties, we still 


end up harming the environment and hurting others. Even if we eat a cup of 
yogurt, we still incur the sin of destroying the living entities that reside in it. 
Some religious sects try to reduce this involuntary killing by tying a cloth over 
their mouth. Even this does not fully eliminate the destruction of living 


entities in our breath. 


When we perform our actions with the intention of fulfilling our self-interest, 
we are culpable for the sins we commit, knowingly or unknowingly. In 
accordance with the law of karma, we have to reap their karmic reactions. 
Good works can also be binding because they oblige the Atman to go to the 
celestial abodes to enjoy their results. Thus, both bad and good karmas result 
in the continuity of the cycle of birth and death. However, in this verse, Shri 
Krishna gives a simple solution for destroying all karmic reactions of work. He 
uses the word sanyds yog, meaning renunciation of selfishness. He says that when 
we dedicate our actions for the pleasure of the Bhagavan, we are freed from the 


fetters of both good and bad results. 


Those who establish themselves in such consciousness are called yog yuktdtman 
(united in consciousness with Bhagavan). Such yogis become jivan mukt 
(liberated in consciousness) even in this body. And, upon leaving their mortal 
frame, they receive a divine body and eternal service in the divine abode of 


Bhagavan. 
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samo *ham sarva-bhiiteshu na me dveshyo sti na priyah 
ye bhajanti tu mam bhaktyd mayi te teshu chapyaham 


samah—equally disposed; aham—I; sarva-bhiteshu—to all living beings; na—no one; me—to me; 
dveshyah—not inimical; asti—is; na—not; priyah—dear; ye—who; bhajanti—worship with love; tu 
—but; mam—me; bhaktya—with devotion; mayi—treside in me; te—such persons; teshu—in them; 
cha—and; api—also; aham—l. 


I am equally disposed to all living beings; I am neither inimical nor partial 
to anyone. But the devotees who worship me with love reside in me and I 


reside in them. 


We all intuitively believe that if there is a Bhagavan, he must be perfectly just; 
there cannot be an unjust Bhagavan. People suffering injustice in the world 
make statements such as, “Mr. Billionaire, you have the power of money on 
your side. Do what you like. Bhagavan will settle our dispute. He is watching 
and will definitely punish you. You cannot escape.” This sort of statement does 
not indicate that the person making it is a saint, possessing absolute faith in 


Bhagavan, for even common persons believe that Bhagavan is perfectly just. 


However, the previous verse by Shri Krishna creates the doubt that Bhagavan is 
partial toward his devotees, because while everyone is subject to the law of 
karma, Bhagavan releases his devotees from it. Isn't this symptomatic of the 
defect of partiality? Shri Krishna feels it necessary to clarify this point and 
begins the verse by saying samo’ ham, meaning, “No, no, I am equal to all. But I 
have a uniform law in accordance with which I bestow my grace.” This law was 
previously stated in verse 4.11: “In whatever way people surrender to me, I 
reciprocate with them accordingly. Everyone follows my path in all respects, O 


son of Pritha.” 


The rainwater falls equally upon the earth. Yet, the drop that falls on the 
cornfields gets converted into grain; the drop that falls on the desert bush gets 
converted into a thorn; the drop that falls in the gutter becomes dirty water; 
and the drop that falls in the oyster becomes a pearl. There is no partiality on 
the part of the rain, since it is equitable in bestowing its grace upon the land. 
The raindrops cannot be held responsible for this variation in results, which are 
a consequence of the nature of the recipient. Similarly, Bhagavan states here 


that he is equally disposed toward all living beings, and yet, those who do not 


love him are bereft of the benefits of his grace because their hearts are 
unsuitable vessels for receiving it. So, what can people do whose hearts are 


impure? Shri Krishna now reveals the purifying power of bhakti. 
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api chet su-durachdaro bhajate mam ananya-bhak 
sddhur eva sa mantavyah samyag vyavasito hi sah 


api—even; chet—if; su-duracharah—the vilest sinners; bhajate—worship; mam—me; ananya-bhak 
—exclusive devotion; sadhuh—righteous; eva—certainly; sah—that person; mantavyah—is to be 
considered; samyak—properly; vyavasitah—tesolve; hi—certainly; sah—that person. 


Even if the vilest sinners worship me with exclusive devotion, they are to be 


considered righteous, for they have made the proper resolve. 


Devotion to the Supreme Bhagavan is so potent that it can reform even the 
vilest sinner. In the scriptures, the classical examples of this are Ajamil and 
Valmiki, whose stories are commonly sung in all Indian languages. Valmiki’s 
accumulated sins were so overbearing that he was unable even to enunciate 
“Ra..ma,” the two syllables in Bhagavan Ram’s name. His sins were preventing 
him from taking the divine name. So, his Guru thought of a way of engaging 
him in devotion by making him chant the reverse, “Ma Ra,” with the intention 
that repetition of “Mara Mara Mara Mara...” will automatically create the 
sound of “Rama Rama Rama...” As a result, even such a sinful Atman as 
Valmiki was reformed by the process of ananya bhakti (exclusive devotion) and 
transformed into a legendary saint. 
ulata namu japata jagu jand, balmiki bhae brahma samanda. (Ramayana) [v36] 

“The whole world is testimony to the fact that the sinner Valmiki attained 
sainthood by chanting the syllables of Bhagavan’s name in the reverse order.” 
Therefore, sinners are not condemned to eternal damnation. On the strength 


of the transforming power of bhakti, Shri Krishna declares that even if the vilest 


sinners begin worshipping Bhagavan exclusively, they should no longer be 
designated as sinners. They have made a pure resolve and should thus be 


considered righteous due to their sublime spiritual intention. 
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kshipram bhavati dharmAtman shashvach-chhantim nigachchhati 
kaunteya pratijanithi na me bhaktah pranashyati 


kshipram—quickly; bhavati—become; dharma-Atman—virtuous; shashvat-shantim—lasting peace; 
nigachchhati—attain; kaunteya—Arjun, the son of Kunti; pratijanthi—declare; na—never; me—my; 
bhaktah—devotee; pranashyati—perishes. 


Quickly they become virtuous, and attain lasting peace. O son of Kunti, 


declare it boldly that no devotee of mine is ever lost. 


How can devotees be considered venerable, merely for having made the correct 
resolve? Shri Krishna explains that if they continue the process of exclusive 
devotion with unflinching faith in Bhagavan, their hearts will become purified 


and they will swiftly develop saintly virtues. 


Divine virtues emanate from Bhagavan himself. He is perfectly just, truthful, 
compassionate, loving, merciful, etc. Since we Atman(s) are his tiny parts, we 
are all naturally drawn to these Bhagavan-like qualities. But the process of 
becoming virtuous remains an elusive mystery. From childhood, we have heard 
that we must speak the truth, serve others, be free from anger, etc. and yet we 
are unable to put those teachings into practice for the simple reason that our 
mind is impure. Without purification of the mind, blemishes of character 
cannot be eradicated fully and permanently. Jagadguru Shri Kripaluji Maharaj 
declares the irrefutable truth regarding developing divine virtues: 


satya ahinsa adi mana! bina hari bhajana na paya 
jala te ghrita nikale nahin, kotina kariya upaya (Bhakti Shatak verse 35) [v37] 


“Oil stains on a cloth cannot be removed by water, no matter how much we 


try. Similarly, truthfulness, non-violence, and other virtuous qualities cannot 
be acquired without engaging in devotion to Bhagavan.” These qualities 
manifest when the mind is purified; and the purification of the mind cannot 


take place without attaching it to the all-pure Bhagavan. 


Further, Shri Krishna asks Arjun to boldly declare that his devotees will never 
perish. He does not say, “The jrani (person of knowledge) will not be lost.” Nor 
does he say, “The karmi (performer of rituals) shall not perish.” He makes his 
promise for his bhaktas (devotees), saying that “they shall never come to ruin.” 
Thereby, he reiterates what he had stated in verse 9.22, that he personally 
carries the burden of maintaining those who depend upon him and engage in 


exclusive devotion unto him. 


It may seem intriguing why Shri Krishna asks Arjun to make this statement, 
instead of declaring it himself? The reason is that under special circumstances 
the Bhagavan sometimes breaks his word, but he never permits his devotees’ 
word to be broken. For example, Shri Krishna had resolved that he would not 
lift weapons during the Mahabharat war. But when Bheeshma, considered the 
perfect devotee, resolved that he would either kill Arjun by sunset the next day 
or make the Bhagavan lift weapons to protect him, Shri Krishna broke his own 
vow to protect the vow made by Bheeshma. Thus, to reaffirm the strength of 
his statement, Shri Krishna here says, “Arjun, you declare that my devotee will 


never perish, for I shall guarantee that your word will be kept.” 
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mam hi partha vyapashritya ye ‘pi syuh papa-yonayah 

striyo vaishyds tatha shidrds te ’pi yanti param gatim 
mam—in me; hi—certainly; partha—Arjun, the son of Pritha; vvapashritya—take regufge; ye—who; 
api—even; syuh—may be; papa yonayah—of low birth; strivah—women; vaishyah—mercantile 
people; tatha—and; shidrah—manual workers; te api—even they; yanti—go; param—the supreme; 
gatim—destination. 


All those who take refuge in me, whatever their birth, race, sex, or caste, 


even those whom society scorns, will attain the supreme destination. 


There are Atman(s) who have the good fortune of being born in pious families, 
where they are educated in good values and virtuous living from childhood. 
This is a consequence of their good deeds in past lives. Then, there are also 
Atman(s) who have the misfortune of being born in families of drunks, 
criminals, gamblers, and atheists. This is also the result of sins committed in 


past lives. 


Here, Shri Krishna states that irrespective of birth, sex, caste, or race, whoever 
takes complete shelter of him will attain the supreme goal. Such is the 
greatness of the path of devotion that everyone is eligible for it, whereas in 


other paths there are strict criteria for eligibility. 


For the path of jaana yog, Jagadguru Shankaracharya states the eligibility: 


vivekino viraktasya Shamddiguna shalinah 


“Only those who possess the four qualifications—discrimination, detachment, 
disciplined mind and senses, and a deep yearning for liberation—are eligible 


for practicing the path of jana yog. 
In the path of karm kand (Vedic rituals), there are six conditions to be met: 


deshe kale updyena dravyam shraddha samanvitam 
patre pradiyate yattat sakalam dharma lakshanam [v39] 


“Six criteria must be fulfilled for the fruition of ritualistic activities—the 
proper place, the correct time, the exact procedure and correct enunciation of 
mantras, utilization of pure materials, a qualified Brahmin who performs the 


yajna, and staunch faith in its efficacy.” 


In the path of ashtang yog as well, there are strict regulations: 


Shuchau deshe pratishthapya (Bhadgavatam 3.28.8) [v40] 


“Perform hatha yog in a pure place, while seated immovably seated in the proper 


» 
asan. 


In contrast, bhakti yog is such that it can be done by anyone, at any time, place, 


and circumstance, and with any material. 
na desha niyamastasmin na kala niyamasthatha (Padma Purdn) [v41] 


This verse states that Bhagavan is not concerned with the time or place where 
we perform devotion. He only sees the love in our heart. All Atman(s) are the 
children of Bhagavan, and he is willing to accept everyone with open arms, 


provided they come to him with genuine love.” 
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kim punar brahmandah punya bhakta rdjarshayas tatha 
anityam asukham lokam imam prapya bhajasva mam 


kim—what,; punah—then; brahmanah—sages; punyah—meritorius; bhaktah—devotees; rdaja- 
rishayah—saintly kings; tatha—and; anityam—transient; asukham—yjoyless; lokam—world; imam 
—this; prapya—having achieved; bhajasva—engage in devotion; mam—unto me. 

What then to speak about kings and sages with meritorious deeds? 
Therefore, having come to this transient and joyless world, engage in 


devotion unto me. 


When even the most abominable sinners are assured of success on the path of 
bhakti, then why should more qualified Atman(s) have any doubt? Kings and 
sages should be even more reassured of attaining the supreme destination by 
engaging in ananya bhakti (exclusive devotion). Shri Krishna thus beckons Arjun, 
“A saintly king like you should become situated in the knowledge that the 
world is temporary and a place of misery. Engage yourself in steadfast devotion 
to me, the possessor of unlimited eternal happiness. Else the blessing of birth 
in a kingly and saintly family, good education, and favorable material 


circumstances will all be wasted, if they are not utilized in the pursuit of the 


supreme goal.” 
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man-mand bhava mad-bhakto mad-yaji mam namaskuru 
mam evaishyasi yuktvaivam Atmannam mat-pardyanah 


mat-manah—always think of me; bhava—be; mat—my; bhaktah—devotee; mat—my; yaji— 
worshipper; mam—to me; namaskuru—offer obeisances; mam—to me; eva—certainly; eshyasi— 
you will come; yuktva—united with me; evam—thus; Atmannam—your mind and body; mat- 
parayanah—having dedicated to me. 


Always think of me, be devoted to me, worship me, and offer obeisance to 
me. Having dedicated your mind and body to me, you will certainly come 


to me. 


Having stressed bhakti, the path of devotion, throughout this chapter, Shri 
Krishna now concludes it by entreating Arjun to become his devotee. He asks 
Arjun to unite his consciousness with Bhagavan in true Yog, by worshipping 
him, engaging the mind in meditation upon his divine form, and offering 


obeisance in pure humility to him. 


Namaskuru (the act of humble obeisance) effectively neutralizes vestiges of 
egotism that may arise in the performance of devotion. Thus, free from pride, 
with the heart immersed in devotion, one should dedicate all one’s thoughts 
and actions to the Supreme. Shri Krishna assures Arjun that such complete 
communion with him through bhakti yog will definitely result in the attainment 


of Brahman-realization; of this, there should be no doubt. 





Chapter 10 


Vibhiti Yog ~ faryteart: 


Yog through Appreciating the Infinite Opulences of Bhagavan 


This chapter is narrated by Bhagavan Krishna to help Arjun meditate on 
Bhagavan by reflecting upon his magnificent and resplendent glories. In 
chapter nine, Shri Krishna revealed the science of bhakti, or loving devotion, 
and described some of his opulences. Here, he expounds further on his infinite 
glories, with the desire to increase Arjun’s bhakti. These verses are pleasing to 


read and enchanting to hear. 


Shri Krishna reveals that he is the source of everything that exists. The varieties 
of qualities of humans arise from him. The seven great Sages, the four great 
Saints, and the fourteen Manus were born from his mind, and from them all 
people in the world have descended. Those who know that everything proceeds 
from him engage in his devotion with great faith. Such devotees derive great 
satisfaction in conversing about his glories and enlightening others about him. 
Since their minds are united with him, he dwelling within their hearts gives 


the divine knowledge by which they can easily attain him. 


Upon hearing him, Arjun declares that he is convinced entirely about Shri 
Krishna’s paramount position, and proclaims him to be Shri Hari. He requests 


the Bhagavan to further describe his divine glories that are like nectar to hear. 


Shri Krishna reveals that since he is the beginning, middle, and end of all 
things, everything that exists is a manifestation of his powers. He is the infinite 
reservoir of beauty, glory, power, knowledge, and opulence. Whenever we 
observe extraordinary splendor anywhere, whatever catches our imagination, 
sends us in raptures, and infuses us with bliss, we should know it to be but a 
spark of the opulence of Bhagavan. He is the powerhouse from where all 
beings and things get their magnificence. For the remaining portion of the 
chapter, he goes on to describe the objects, personalities, and activities that best 
display his opulence. Finally, he concludes by saying that the magnitude of his 
glory cannot be judged by the sum total of what he has described, for he 
upholds unlimited universes in a fraction of his being. Thus, we must make 


Bhagavan, who is the source of all glory, the object of our worship. 


sitsnTarqare | 
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Shri bhagavan uvdcha 
bhitya eva maha-baho shrinu me paramam vachah 
yatte *ham priyamanaya vakshyami hita-kamyaya 


Shri-bhagavan uvacha—Bhagavan Krishna said; bhiyah—again; eva—verily; maha-baho—mighty 
armed one; shrinu—hear; me—my; paramam—divine; vachah—teachings; yat—which; te—to you; 
aham—l; priyamanadya—you are my beloved confidant; vakshyami—say; hita-kamyaya—for 
desiring your welfare. 

Bhagavan Krishna said: Listen again to my divine teachings, O mighty 
armed one. Desiring your welfare because you are my beloved friend, I 


shall reveal them to you. 


Shri Krishna is delighted with Arjun’s keen interest in hearing his glories. Now, 
to further enhance his joy and fan his enthusiasm for loving devotion, Shri 
Krishna declares that he will narrate his sublime glories and incomparable 


attributes. He uses the words te priyamanaya, implying “You are my beloved 


confidant, and so I am revealing this very special knowledge to you.” 


40 fag: GET: Wa A Wea: | 
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na me viduh sura-ganah prabhavam na maharshayah 
aham adir hi devanam maharshinam cha sarvashah 


na—neither; me—my; viduh—know; sura-ganah—the celestial deities; prabhavam—origin; na— 
nor; maha-rishayah—the great sages; aham—lI; addih—the source; hi—certainly; devanam—of the 
celestial deities; mahd-rishinam—of the great seers; cha—also; sarvashah—in every way. 


Neither celestial deities nor the great sages know my origin. I am the 


source from which the gods and great seers come. 


A father knows about the birth and life of his son, because he witnesses it. But 
the birth and childhood of his father are beyond the ken of the son, because 
they occurred before he was born. Likewise, the devards (celestial deities) and 
the rishis (sages) cannot comprehend the real nature of the origin of Bhagavan, 


who existed before they were even born. And so, the Rig Veda states: 


ko addha veda ka iha pravochat, kuta 4 jata kuta iyam vishrutih 
arvagdeva asya visarjandya, atha ko veda yata ababhiva (10.129.6) [v1] 


“Who in the world can know clearly? Who can proclaim from where this 
universe was born? Who can state where this creation has come from? The 
devatas came after creation. Therefore, who knows from where the universe 


arose?” Again, the Ishopanishad states: 
nainaddeva Gpnuvan purvamarshat (Ishopanishad 4) [v2] 


“Bhagavan cannot be known by the celestial devards, as he existed before them.” 
Yet, such inaccessible knowledge will now be given by Shri Krishna to nurture 


the devotion of his dear friend. 


a waste a ata ciannevary | 
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yo mamajam anddim cha vetti loka-maheshvaram 


asammudhah sa martyeshu sarva-papaih pramuchyate 


yah—who; mam—1me; ajam—unborn; anadim—beginningless; cha—and; vetti—know; loka—of the 
universe; mahd-ishvaram—the Supreme Bhagavan; asammiidhah—undeluded; sah—they; 
martyeshu—among mortals; sarva-papaih—from all evils; pramuchyate—are freed from. 


Those who know me as unborn and beginningless, and as the Supreme 
Bhagavan of the universe, they among mortals are free from illusion and 


released from all evils. 


Having said that no one can know him, Shri Krishna now states that some 
people do know him. Is he contradicting himself? No, he means that by self- 
efforts no one can know Bhagavan, but if Bhagavan himself bestows his grace 
upon someone, that fortunate Atman gets to know him. Hence, all those who 
come to know Bhagavan do so by virtue of his divine grace. As he mentions in 
verse 10 of this chapter: “To those whose minds are always united with me in 
devotion, I give the divine knowledge by which they may easily attain me.” 
Here, Shri Krishna says that those who know him as the Supreme god of all 
gods are not deluded. Such blessed Atman(s) become free from all reactions to 


their past and present actions, and develop loving devotion toward him. 


To make the distinction between the Atman(s) and himself, Shri Krishna 
declares that he is loka maheshwaram (the great Bhagavan of all the abodes of 


existence). The same declaration has been made in the Shwetashvatar Upanishad: 


tamishwaradnam paramam maheshwaram 
tam devatanam paramam cha daivatam 
patim patinam paramam parastad 
vidama devam bhuvaneshmidyam (6.7) [v3] 
“The Supreme Bhagavan is the Controller of all controllers; he is the god of all 
P 8 8 
gods. He is the Beloved of all beloveds; he is the Ruler of the world, and 


beyond the material energy.” 


agate: AAT Ae GH: VTA: 
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buddhir jnanam asammohah kshama satyam damah shamah 
sukham duhkham bhavo ’bhavo bhayam chabhayameva cha 


ahinsa samatd tushtis tapo danam yasho ’yashah 
bhavanti bhava bhitanam matta eva prithag-vidhah 


buddhih—intellect; jianam—knowledge; asammohah—clarity of thought; kshama—forgiveness; 
satyam—truthfulness; damah—control over the senses; shamah—control of the mind; sukham—joy; 
duhkham—sorrow; bhavah—birth; abhavah—death; bhayam—fear; cha—and; abhayam—courage; 
eva—certainly; cha—and; ahinsa—nonviolence; samata—equanimity; tushtih—contentment; tapah 
—austerity; danam—charity; yashah—fame; ayashah—infamy; bhavanti—arise; bhavah—qualities; 
bhatanam—amongst humans; mattah—from me; eva—alone; prithak-vidhah—varieties of. 

From me alone arise the varieties in the qualities amongst humans, such as 
intellect, knowledge, clarity of thought, forgiveness, truthfulness, control 
over the senses and mind, joy and sorrow, birth and death, fear and 
courage, non-violence, equanimity, contentment, austerity, charity, fame, 


and infamy. 


In these two verses, Bhagavan Krishna continues to confirm his Supreme 
godship and absolute dominion over all that exists in creation. Here, he 
mentions twenty emotions that manifest in a variety of degrees and 
combinations in different people to form the individual fabric of human 
nature. He declares that the various moods, temperaments, and dispositions of 


humankind all emanate from him. 

Buddhi is the ability to analyze things in their proper perspective. 
Jianam is the ability to discriminate spiritual from material. 
Asammoham is the absence of confusion. 


Kshama is the ability to forgive those who have harmed us. 


Satyam is the veracity to declare the truth for the benefit of all. 

Dam means restraining the senses from the sense objects. 

Sham is restraint and control of the mind. 

Sukham is the emotion of joy and delight. 

Duhkham is the emotion of sorrow and affliction. 

Bhavah is the perception of one’s existence “I am.” 

Abhavah is the experience of death. 

Bhaya is the fear of oncoming difficulties. 

Abhaya is freedom from fear. 

Ahinsa is abstinence from harming any being through word, deed, or thought. 
Samata is equanimity in good and bad situations. 

Tushti is feeling content in whatever comes by ones karma. 

Tapa is voluntary austerities for spiritual benefit, in accordance with the Vedas. 
Dan is giving in charity to one who is worthy. 

Yash is fame arising from possessing good qualities. 

Ayash is infamy for possessing bad qualities. 


Shri Krishna states that all these qualities manifest in individuals to the extent 
sanctioned by him alone. Hence, he is the source of all good and bad natures 
in living beings. This can be likened to the electric power supplied by the 
power house being used by various gadgets. The same electric power passing 
through different gadgets creates different effects. It creates sound in one, light 
in the other, and heat in the third. Although the manifestations are different, 
their source is the same electric supply from the powerhouse. Similarly, the 


energy of Bhagavan manifests in us positively or negatively according to our 


purusharth (the actions we perform by exercising our freedom of choice) in the 


present and past lives. 
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maharshayah sapta pirve chatvaro manavas tatha 
mad-bhava manasa jata yesham loka imah prajah 


maha-rishayah—the great Sages; sapta—seven; pturve—before; chatvarah—four; manavah— 
Manus; tatha—also; mat bhavah—are born from me; madnasah—mind; jatah—born; yesham—from 
them; /oke—in the world; imah—all these; prajah—people. 

The seven great Sages, the four great Saints before them, and the fourteen 
Manus, are all born from my mind. From them, all the people in the world 


have descended. 


Here, Shri Krishna continues explaining how he is the source of everything 
that exists. Previously, he mentioned twenty emotions; now, he mentions 
twenty-five elevated personalities. These are the seven great Sages, the four 
great Saints, and the fourteen Manus. He also gives a genealogical synopsis of 


the universe that is born of him. 


Brahma was born from the Hiranvagarbh energy of Vishnu (the form of 
Bhagavan that is responsible for administering the material creation). From 
Brahma were born the four great saints, who are Sanak, Sanandan, Sanat, 
Sanatan. They are also called the four Kumars. In our universe, the four 
Kumars are the eldest children of Brahma. Since theirs was an asexual birth 
from the mind of their father alone, they have no mother. Being eternally 
liberated Atman(s) and experts in the science of Yog, they were empowered to 
help others attain liberation through spiritual sadhana. After the four Kumars, 
came the seven sages. These are Mareech, Angira, Atri, Pulastya, Pulaha, Kratu, 
and Vasishtha. They were empowered with the task of procreation of the 


human population. Then come the fourteen Manus, Svayambhuva, 


Swarochisha, Uttam, Tamas, Raivat, Chakshusha, Vaivasvat, Savarni, 
Dakshasavarni, Brahmasavarni, Dharmasavarni, Rudra-putra, Rochya, and 
Bhautyaka. They were empowered for the administration of humankind from 
the celestial abodes, and for the establishment and protection of Vedic dharma. 
We are presently in the era of the seventh Manu, who is called Vaivasvat 
Manu. This era is thus called Vaivasvat Manvantar. In the present kalp (day of 


Brahma), there will be seven more Manus. 


In the celestial abodes, there are many devatas who are discharging the function 
of maintaining the universe. All these personalities are sons and grandsons of 
Brahma, who in turn was born from Bhagavan Vishnu, who in turn is a non- 
different expansion of Shri Krishna. Therefore, we can say that Shri Krishna is 


the original forefather of all forefathers (prapitamaha). 
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etam vibhutim yogam cha mama yo vetti tattvatah 
so ‘vikampena yogena yujyate ndtra sanshayah 


etam—these; vibhiitim—glories; yogam—divine powers; cha—and; mama—my; yah—those who; 
vetti—know; tattvatah—in truth; sah—they; avikalpena—unwavering; yogena—in bhakti yog; 
yujyate—becomes united; na—never; atra—here; sanshayah—doubt. 


Those who know in truth my glories and divine powers become united 


with me through unwavering bhakti yog. Of this there is no doubt. 


The word vibhiti refers to the great shaktis (powers) of Bhagavan manifesting in 
the universe. The word yogam refers to Bhagavan’s connection with these 
wonderful powers. In this verse, Shri Krishna explains that when we become 
aware of the magnificence of the Supreme Bhagavan and become convinced 


about his glory, we naturally become inclined to engage in his devotion. 


Knowledge of the greatness of Bhagavan nourishes the love of the devotees and 


enhances their devotion. There is a direct relationship between knowledge and 


love, as the following example reveals. Let us say that your friend shows you a 
black pebble-like stone. You have no knowledge of its importance, and thus, 
you have no love for it either. Your friend says, “This is a shaligram, and a saintly 
personality has gifted it to me.” A shdligram is a special kind of fossil stone 
worshipped as a representation of Bhagavan Vishnu. If you are aware of the 
significance of shdligrams, when you receive this knowledge that the stone is a 
shaligram, your appreciation for it will increase. Let us say your friend further 
adds, “Do you know it used to be worshipped five hundred years ago by the 
great saint, Swami Ramananda?” The moment you hear this piece of 
knowledge, your respect for the stone will increase further. Each time, it is the 
knowledge that is boosting your reverence for the stone. Similarly, proper 
knowledge of Bhagavan enhances devotion toward him. Thus, having 
described Bhagavan’s majestic splendors that manifest in the wondrous 
workings of unlimited universes, Shri Krishna states that those who become 
situated in this knowledge naturally become united with him through 


unflinching bhakti. 
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aham sarvasya prabhavo mattah sarvam pravartate 
iti matva bhajante mam budha bhadva-samanvitah 


aham—I; sarvasya—of all cration; prabhavah—the origin of; mattah—from me; sarvam— 
everything; pravartate—proceeds; iti—thus; matva—having known; bhajante—worship; mam—me; 
budhah—the wise; bhava-samanvitah—endowed with great faith and devotion. 


I am the origin of all creation. Everything proceeds from me. The wise who 


know this perfectly worship me with great faith and devotion. 


Shri Krishna begins the verse by saying aham sarvasya prabhavo, meaning “T am 
the Supreme Ultimate Truth and the cause of all causes.” He has repeated this 


multiple times in the Bhagavad Gita, in verses 7.7, 7.12, 10.5, and 15.15. It is 


also strongly proclaimed in all the other scriptures. The Rig Veda states: 


yam kamaye tam tam ugram krishnomi tam brahmdnam tam rishim tam sumedhsam(10.125.5) 


[v4] 
“IT make the persons I love exceedingly mighty; I make them men or women; I 
make them wise sages; I make a Atman empowered for the seat of Brahma.” 
The wise who comprehend this truth develop firm faith and worship him with 


loving devotion. 


Thus, Shri Krishna is the Supreme Bhagavan of both the material and spiritual 
creations. However, administering creation is not the primary work of 


Bhagavan. Chaitanya Mahaprabhu states: 


swayam bhagavdnera karma nahe bhara-harana 
(Chaitanya Charitamrit, Adi Leela 4.8) [v5] 


“Shri Krishna does not directly involve himself in the works of creating, 
maintaining, and dissolving the material universes.” Shri Krishna’s primary 
activity is to engage in eternal loving pastimes with the liberated Atman(s) in 


Golok, his divine abode. For the purpose of material creation, he expands 
himself as Karanodakshayi Vishnu, who is also called Maha Vishnu. 


Maha Vishnu is thus the form of the Bhagavan that presides over the material 
realm, consisting of infinite material universes. Maha Vishnu is also known as 
Pratham Purush (first expansion of Bhagavan in the material realm). He resides in 
the divine water of the karan (causal) ocean and manifests innumerable material 
universes from the pores of his body. He then expands himself to reside at the 
bottom of each universe as Garbhodakshayi Vishnu, who is called Dwitiya Purush 


(second expansion of Bhagavan in the material realm). 


From Garbhodakshayi Vishnu, Brahma is born. He guides the process of 
creation—creating the various gross and subtle elements of the universe, the 


laws of nature, the galaxies and planetary systems, the forms of life residing in 


them, etc. Hence, Brahma is often referred to as the creator of the universe. 


However, he is actually the secondary creator. 


Garbhodakashayi Vishnu further expands himself as Kshirodakshayi Vishnu, 
and resides at the top of each universe, in a place called Kshira Sagar. 
Kshirodakshayi Vishnu is also known as Tritiva Purush (third expansion of 
Bhagavan in the material realm). He resides at the top of the universe, but he 
also resides as the Supreme Atman, in the heart of all living beings in the 
universe, noting their karmas, keeping an account, and giving the results at the 


appropriate time. He is thus known as the maintainer of the universe. 


All the three forms of Bhagavan Vishnu mentioned here are non-different from 
Shri Krishna. Thus, in this verse, Shri Krishna states that all spiritual and 
material creation emanate from him. Shri Krishna is also called the Avarari (the 
source of all the Avatars). The Shrimad Bhagvatam states: ete chamsha kalah pumsah 
krishnas tu bhagavan svayam (1.3.28) [v6] “All the forms of Bhagavan are the 
expansions, or the expansions of the expansions of Shri Krishna, who is the 


primordial form of Bhagavan.” And so, the secondary creator Brahma prays to 
Shri Krishna: 


yasyaikanishvasita kalamathavalambya 
jivanti lomavilaja jagadandandathah 
vishnurmahan saihayasya kalavishesho 
govindamadi purusam tamaham bhajami 
(Brahma Samhita 5.48) [v7] 


“Infinite universes—each having Shankar, Brahma, and Vishnu—manifest 
from the pores of Maha Vishnu’s body when he breathes in, and again dissolve 
into him when he breathes out. I worship Shri Krishna of whom Maha Vishnu 


is an expansion.” Shri Krishna now goes on to explain how devotees worship him. 


hare AAU AtelaT: UT 
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mach-chitta mad-gata-pradna bodhayantah parasparam 
kathayantash cha mam nityam tushyanti cha ramanti cha 


mat-chittah—those with minds fixed on me; mat-gata-pranah—those who have surrendered their 
lives to me; bodhayantah—enlightening (with divine knowledge of Bhagavan); parasparam—one 
another; kathayantah—speaking; cha—and; mam—about me; nitvam—continously; tushyanti— 
satisfaction; cha—and; ramanti—(they) delight ; cha—also. 


With their minds fixed on me and their lives surrendered to me, my 
devotees remain ever contented in me. They derive great satisfaction and 
bliss in enlightening one another about me, and conversing about my 


glories. 


The nature of the mind is to become absorbed in what it likes most. Devotees 
of the Bhagavan become absorbed in remembering him because they develop 
deep adoration for him. His devotion becomes the basis of their life, from 
which they derive meaning, purpose, and the strength to live. They feel it as 


essential to remember Bhagavan as a fish feels it essential to have water. 


What is most dear to people’s hearts can be determined by where they dedicate 
their mind, body, and wealth. The Bible states: “For where your treasure is, 
there your heart will also be.” (Matthew 6:21) [v8]. You can see where people’s 
hearts are by studying their checkbooks and credit card statements. If they are 
spending money on fancy cars, that’s where their heart is. If they are spending 
on luxurious holidays, that’s what is most dear to them. If they are donating in 
charity to African children with AIDS, that is what absorbs their attention the 
most. The love of parents for their children is visible in the fact that they are 
willing to sacrifice their time and wealth in their welfare. Likewise, the love of 
the devotees manifests in their dedicating themselves to Bhagavan. Shri 
Krishna says: mad-gata-pranah, implying, “My devotees surrender their lives to 


» 


me. 


From such surrender, comes contentment. Since devotees offer the results of 


their activities to their beloved Bhagavan, they see every situation as coming 


from him. Hence, they gladly accept both positive and negative circumstances 


as the will of Bhagavan, and remain equipoised in both. 


While the devotees’ love for Bhagavan is displayed in the form of the above 
characteristics, it also manifests on their lips. They find great relish in 
conversing about the glories of Bhagavan, and his names, forms, virtues, 
pastimes, abodes, and devotees. In this way, by engaging in kirtan (chanting) 
and shravana (hearing) regarding the glories of Bhagavan, they relish his 
sweetness for themselves and share it with others as well. They contribute to 
one another’s progress by enlightening others about divine knowledge of 
Bhagavan (bodhayanti). Speaking and singing about the glories of Bhagavan gives 
the devotees great satisfaction (tushyanti), and delight (ramanti). In this way, they 
worship him through the processes of remembering, hearing, and chanting. 
This is the threefold bhakti comprising of shravana, kirtan, and smarana. This has 


previously been described in the commentary on verse 9.14. 


Having described how his devotees worship him, Shri Krishna now explains how he 
responds to their devotional activities. 
aa Uda stat Wit ga aay 
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tesham satata-yuktanam bhajatam priti-purvakam 
dadami buddhi-yogam tam yena mam upayadnti te 


tesham—to them; satata-yuktanam—ever steadfast; bhajatam—who engage in devotion; priti- 
purvakam—with love; dadami—I give; buddhi-yogam—divine knowledge; tam—that; yena—by 
which; mam—to me; upayanti—come; te—they. 

To those whose minds are always united with me in loving devotion, I give 


the divine knowledge by which they can attain me. 


Divine knowledge of Bhagavan is not attained by the flight of our intellect. No 
matter how powerful a mental machine we may possess, we have to admit the 


fact that our intellect is made from the material energy. Hence, our thoughts, 


understanding, and wisdom are confined to the material realm; Bhagavan and 
his divine realm remain entirely beyond the scope of our corporeal intellect. 


The Vedas emphatically declare: 


yasya matam tasya matam matam yasya na veda sah 
avijndtam vijanatam vijndtamavijanatam (Kenopanishad 2.3) [v9] 


“Those who think they can understand Bhagavan with their intellects have no 
understanding of Bhagavan. Only those who think that he is beyond the scope 


of their comprehension truly understand him.” 


The Brihadaranyak Upanishad states: 
sa esha neti netyAtman agrihyoh (3.9.26) [v10] 


“One can never comprehend Bhagavan by self-effort based upon the intellect.” 


The Ramayana states: 
rama atarkya buddhi mana bani, mata hamara asa sunahi sayani. [v11] 


“Bhagavan Ram is beyond the scope of our intellect, mind, and words.” Now, 
if these statements on the topic of knowing Bhagavan plainly declare that it is 
not possible to know him, how then can Brahman-realization be possible for 
anyone? Shri Krishna reveals here how knowledge of Bhagavan can be gained. 
He says that it is Bhagavan who bestows divine knowledge upon the Atman, 
and the fortunate Atman who receives his grace is able to know him. The Yajur 


Veda states: 
tasya no rasva tasya no dhehi [v12] 


“Without bathing oneself in the nectar emanating from the lotus feet of 
Bhagavan, no one can know him.” Thus, true knowledge of Bhagavan is not a 
result of intellectual gymnastics but a consequence of divine grace. Shri 
Krishna also mentions in this verse that he does not choose the recipient of his 
grace in a whimsical manner. Rather, he bestows it upon those who unite their 


minds with him in devotion. He next talks about what happens when we receive 


divine grace. 


cota Mesetatst Aa: | 
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tesham evanukampartham aham ajnana-jam tamah 
ndshayamydatma-bhava-stho jndna-dipena bhasvata 


tesham—for them; eva—only; anukampa-artham—out of compassion; aham—l; ajndna-jam—born 
of ignorance; tamah—darkness; nashayami—destroy; atma-bhava—within their hearts; sthah— 
dwelling; jiana—of knowledge; dipena—with the lamp; bhasvata—tuminous. 


Out of compassion for them, I, who dwell within their hearts, destroy the 


darkness born of ignorance, with the luminous lamp of knowledge. 


In this verse, Shri Krishna further elaborates the concept of grace. Previously, 
he had explained that he bestows it upon those who lovingly absorb their 
minds in him and make him the paramount object of their plans, thoughts, 
and activities. Now, he reveals what happens when someone receives his grace. 


He says that he destroys the darkness in their heart with the lamp of wisdom. 


Ignorance is often symbolized as darkness, but what is this lamp of wisdom 
that Bhagavan talks about? At present, our senses, mind, and intellect are all 
material, while Bhagavan is divine. Hence, we are unable to see him, hear him, 
know him, or be united with him. When Bhagavan bestows his grace, he 
confers his divine YogMaya energy upon the Atman. It is also called shuddha sattva 
(divine mode of goodness), which is distinct from the sattva guna (mode of 
goodness) of Maya. When we receive that shuddha sattva energy, our sense, mind, 
and intellect become divine. To put it simply, by his grace, Bhagavan bestows 
his divine senses, divine mind, and divine intellect to the Atman. Equipped 
with these divine instruments, the Atman is able to see Bhagavan, hear 
Bhagavan, know Bhagavan, and be united with Bhagavan. Hence, the Vedant 
Darshan states: visheshanugrahash cha (3.4.38) [v13] “Only by Bhagavan’s grace does 


one gain divine knowledge.” In this way, the torchlight that Shri Krishna refers 


to is his divine power. By the light of Bhagavan’s divine power the darkness of 


the material energy is dispelled. 
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arjuna uvdcha 
param brahma param dhama pavitram paramam bhavan 
purusham shashvatam divyam adi-devam ajam vibhum 


ahus tvam rishayah sarve devarshir ndradas tatha 
asito devalo vydsah svayam chaiva bravishi me 


arjunah uvacha—Arjun said; param—Supreme; brahma—Brahman; param—Supreme; dhama— 
Abode; = pavitram—purifier; — paramam—Supreme; bhavan—you; — purusham—personality; 
shashvatam—Eternal; divyam—Divine; adi-devam—the Primal Being; ajam—the Unborn; vibhum 
—the Great; ahuh—(they) declaire; tvam—you; rishayah—sages; sarve—all; deva-rishih-naradah— 
devarshi Narad; tatha—also; asitah—Asit; devalah—Deval; vydsah—Vyas; svayam—personally; 
cha—and; eva—even; bravishi—you are declaring; me—to me. 

Arjun said: You are the Supreme Divine Personality, the Supreme Abode, 
the Supreme Purifier, the Eternal Bhagavan, the Primal Being, the Unborn, 
and the Greatest. The great sages, like Narad, Asit, Deval, and Vyas, 


proclaimed this, and now you are declaring it to me yourself. 


Commentators on the Vedic scriptures are sometimes fond of saying that Shri 
Krishna, Shri Ram etc. are not the Supreme Entity. They claim that the 
Ultimate Reality is formless and without attributes it takes on forms and 
manifests as Avatars, and thus these Avatars are a step removed from Bhagavan. 
However, Arjun refutes such viewpoints by declaring that Shri Krishna in his 


personal form is the supreme cause of all causes. 


Upon hearing the previous four verses, Arjun is convinced entirely about the 


supreme position of Shri Krishna, and emphatically vents the deep conviction 


that he now feels within himself. When great authorities testify knowledge, its 
credibility gets established. The great saints are the authorities for spiritual 
knowledge. Thus, Arjun quotes the saints, such as Narad, Asit, Deval, and 
Vyas, who have proclaimed Shri Krishna as Shri Hari and the cause of all 
causes. In the Bheeshma Parva of the Mahabharat, there is a poem in which 
many sages eulogize Shri Krishna. Sage Narad says: “Shri Krishna is the creator 
of all the worlds and the knower of all feelings. He is the Bhagavan of the 
celestial deities, who administer the universe.” (Verse 68.2) Sage Markandeya 
states: “Bhagavan Krishna is the goal of all religious sacrifices and the essence 
of austerities. He is the present, past, and future of everything.” (Verse 68.3) 
Sage Bhrigu says: “He is the Bhagavan of gods and the first original form of 
Bhagavan Vishnu.” (Verse 68.4) Sage Ved Vyas states: “O Bhagavan Krishna, 
You are the Bhagavan of the Vasus. You have conferred power on Indra and the 
other celestial deities.” (Verse 68.5) Sage Angira says: “Bhagavan Krishna is the 
creator of all beings. All the three worlds exist in his stomach. He is the 
Supreme Personality of Bhagavanhead.” (Verse 68.6) Elsewhere in the 
Mahabharat, Sage Asit and Deval declare: “Shri Krishna is the creator of 
Brahma, who is the creator of the three worlds.” (Mahabharat Vana Parva 
12.50) Quoting these great authorities, Arjun says that now Shri Krishna is 
himself reconfirming their statements by declaring that he is the supreme cause 
of all creation. 
Udtiigd Wl Fat acta aya 
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sarvam etad ritam manye yan mam vadasi keshava 
na hi te bhagavan vyaktim vidur devad na danavah 


sarvam—everything; etat—this; ritam—truth; manye—I accept; yat—which; mam—me; vadasi— 
you tell; keshava—Shri Krishna, the killer of the Demon named Keshi; na—neither; hi—verily; te— 
your; bhagavan—the Supreme Bhagavan; vyaktim—personality; vidu—can understand; devah—the 
celestial deities; na—nor; danavah—the Demons. 


O Krishna, I totally accept everything you have told me as the truth. O 
Bhagavan, neither Devatas nor the Demons can understand your true 


personality. 


Listening attentively to Shri Krishna divine opulence and unlimited 
supremacy in brief, Arjun’s thirst for hearing more has increased. Wanting Shri 
Krishna to further describe his glories, he wishes to assure the Bhagavan that 
he is fully convinced. By using the word yat, Arjun means that whatever Shri 
Krishna has said to him from the seventh to the ninth chapters, he holds as 
true. He asserts that all Shri Krishna has stated is factual and not any 
metaphorical description. He addresses Shri Krishna as Bhagavan, or the 
Supreme Bhagavan. The word Bhagavan is defined in Devi Bhagavat Puran in the 
following manner: 
aishwaryasya samagrasya dharmasya yashasah shriyah 
jnanavairagyoshchaiva sannam bhagavannih [v14] 

“Bhagavan is he who possesses these six opulences to the infinite extent— 
strength, knowledge, beauty, fame, opulence, and renunciation.” The devatas 
(celestial deities), danavas (Demons), manavas (human beings) all have finite 


abilities to understand. They cannot comprehend the full identity of Bhagavan. 
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swayam evatmanAtmannam vettha tvam purushottama 
bhita-bhavana bhitesha deva-deva jagat-pate 


swayam—yourself; eva—indeed; dtmana—by yourself; Atmannam—yourself; vettha—know; tvam 
—you; purusha-uttama—the Supreme Personality; bhitta-bhavana—the Creator of all beings; bhiita- 
isha—the Bhagavan of everything; deva-deva—the Bhagavan of gods; jagat-pate—the Bhagavan of 
the universe. 


Indeed, you alone know yourself by your inconceivable energy, O Supreme 
Personality, the Creator and Bhagavan of all beings, the Bhagavan of gods, 


and the Bhagavan of the universe! 


Emphasizing that Shri Krishna is Shri Hari, Arjun refers to him as: 
Bhiita-bhavana — the Creator of all beings, the Universal Father. 
Bhiitesh — the Supreme Controller, the Bhagavan of all beings. 
Jagat-pate — the Bhagavan and Master of creation. 


Deva-deva — the Bhagavan of all the celestial deities. 


The Shwetashvatar Upanishad declares the same fact: 
yasmat param naparamasti kinchid (3.9) [v15] 


“Bhagavan can never be surpassed; he is beyond everything.” 


The previous verse stated that Bhagavan cannot be known by anyone. This is 
clearly logical. All Atman(s) possess finite intellects, while Bhagavan is infinite, 
and hence he is beyond the reach of their intellects. This does not belittle him; 
rather, it exalts him. The western philosopher EA. Jacobi stated: “Bhagavan 
whom we could know would be no Bhagavan.” However in this verse, Arjun 
states that there is after all one personality who knows Bhagavan, and that is 
Bhagavan himself. Thus, Shri Krishna alone knows himself, and if he decides 
to grant his powers upon a Atman, then that fortunate Atman comes to know 


him as well. 
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vaktum arhasyasheshena divya hyatma-vibhiitayah 
yabhir vibhitibhir lokan imams tvam vyapya tishthasi 


katham vidyam aham yogins tvam sada parichintayan 
keshu keshu cha bhaveshu chintyo si bhagavan maya 


vaktum—to desribe; arhasi—please do; asheshena—completely; divyah—divine; hi—indeed; atma 


—your own; vibhiitayah—opulences; yabhih—by which; vibhitibhih—opulences; lokan—all 
worlds; iman—these; tvam—you; vydpya—pervade; tishthasi—reside; katham—how; vidyam aham 
—shall I know; yogin—the Supreme Master of YogMaya; tvam—you; sada—always; parichintayan 
—tmeditating; keshu—in what; keshu—in what; cha—and; bhaveshu—forms; chintyah asi—to be 
thought of; bhagavan—Shri Hari; maya—by me. 

Please describe to me your divine opulences, by which you pervade all the 
worlds and reside in them. O Supreme Master of Yog, how may I know you 
and think of you. And while meditating, in what forms can I think of you, 


O Supreme Divine Personality? 


Here, Yog refers to YogMaya (Bhagavan’s divine power), and yogi refers to the 
Master of YogMaya. Arjun has understood that Shri Krishna is Bhagavan. He now 
wishes to know in what other ways, yet untold, is Shri Krishna's vibnati 
(transcendental majestic opulence) displayed throughout creation. He wishes 
to hear about Shri Krishna’s eminence and paramount position as the Supreme 
controller of all creation. Thus, he implores, “I am inquisitive to know your 
divine manifestations so that I may be endowed with unfaltering devotion. But 
the revelation of your personality is impossible to receive without your grace. 
So please be merciful and reveal your many glories by which I may perceive 


» 


you. 
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vistarendtmano yogam vibhitim cha jandrdana 
bhityah kathaya triptir hi shrinvato ndsti me ’mritam 
vistarena—in detail; atmanah—your; yogam—divine glories; vibhiitim—opulences; cha—also; 
janaardana—Shri Krishna, he who looks after the public ; bhiyah—again; kathaya—describe; 
triptin—satisfaction; hi—because; shrinvatah—hearing; na—not; asti—is; me—my; amritam— 
nectar. 


Tell me again in detail your divine glories and manifestations, O Janardan. 


I can never tire of hearing your nectar. 


Arjun says, “... hearing your nectar,” instead of “... hearing your words that 
are like nectar.” He has omitted “your words that are like.” This is a literary 
technique called atishayokti, or hyperbole (statement of extreme expression), in 
which the subject of comparison is omitted. He also addresses Shri Krishna as 
Janardan, which means “a benevolent person from whom distressed people ask 


for relief.” 


Descriptions of Bhagavan’s glories are like nectar for those who love him. He 
has been drinking Shri Krishna’s ambrosial nectar-like words with his ears, and 
he now cheers him, by saying bhiiyah kathaya, “Once more! My thirst for hearing 
your glories is not satiated.” That is the nature of divine nectar. It satiates us 
while simultaneously increasing the thirst for more. The sages of 
Naimisharanya made a similar statement while hearing the Shrimad Bhagavatam 


from Suta Goswami: 


vayam tu na vitripyama uttamashlokavikrame 
yachchhrinvatam rasajnanam svadu svadu pade pade (1.1.19) [v16] 


“Those who are devoted to Bhagavan Krishna never tire of hearing descriptions 
of his divine pastimes. The nectar of these pastimes is such that the more it is 


relished the more it increases.” 
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Shri bhagavan uvdcha 
hanta te kathayishyami divya hyatma-vibhiitayah 
pradhanyatah kuru-shreshtha ndstyanto vistarasya me 
Shri-bhagavan uvacha—Bhagavan Krishna spoke; hanta—yes; te—to you; kathayishyami—1 shall 
describe; divyah—divine; hi—certainly; atma-vibhitayah—my divine glories; pradhanyatah— 
salient; kuru-shreshtha—best of the Kurus; na—not; asti—is; antah—limit; vistarasya—extensive 
glories; me—mny. 


Bhagavan Krishna spoke: I shall now briefly describe my divine glories to 


you, O best of the Kurus, for there is no end to their detail. 


The Amar Kosh (ancient Sanskrit dictionary that is widely respected) defines 
vibhiiti aS vibhitir bhitir aishwaryam [v17] (power and wealth). Bhagavan’s powers and 
wealth are unlimited. Actually, everything about him is unlimited. He has 
unlimited forms, unlimited names, unlimited abodes, unlimited descensions, 
unlimited pastimes, unlimited devotees, and so on. Hence, the Vedas refer to 


him by the name anant (unlimited): 
anantashchAtman vishwariipo hyakarta (Shwetashvatar Upanishad 1.9) [v18] 


“Bhagavan is infinite and manifests in innumerable forms in the universe. 
Although he administers the universe, he is yet the non-doer.” The Ramayana 


states: 
hari ananta hari katha ananta [v19] 


“Bhagavan is unlimited, and the pastimes he enacts in his unlimited Avatars 


are also unlimited.” Sage Ved Vyas goes to the extent of saying: 


yo va anantasya gunananantan anukramishyan sa tu bala-buddhih 
rajansi bhimer ganayet kathanchit kalena naivakhilashakti dhamnah 
(Bhagavatam 11.4.2) [v20] 


“Those who think they can count the glories of Bhagavan have a childish 
intellect. We may be successful in counting the specks of dust on the crest of 
the earth, but we can never count the unlimited glories of Bhagavan.” 
Therefore, Shri Krishna says here that he will only be describing a small 


fraction of his vibhatis. 
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aham Atman gudakesha sarva-bhitashaya-sthitah 
aham adish cha madhyam cha bhitanam anta eva cha 


aham—\;, Atman—Atman; gudakesha—Arjun, the conqueror of sleep; sarva-bhiita—of all living 
entities; dshaya-sthitah—seated in the heart; aham—I; adih—the beginning; cha—and; madhyam— 


middle; cha—and; bhatanam—of all beings; antah—end; eva—even; cha—also. 


O Arjun, I am seated in the heart of all living entities. I am the beginning, 
middle, and end of all beings. 


Shri Krishna declares that he is not far from the Atman—in fact he is closer 
than the closest. The 4tman or eternal Atman is enthroned in the etheric heart 
of all living beings. The Vedas state: ya atmani tishthati [v21] “Bhagavan is seated 
within our Atman.” Seated inside, he grants the power of consciousness and 
eternality to the Atman. If he were to subtract his power, our Atman itself 
would become insentient and perish. We Atman(s) are thus eternal and 
sentient, not by our own power, but because the supremely sentient and 
eternal Bhagavan is seated within, and is granting his powers to us. Hence, Shri 


Krishna declares that he is situated in the heart of all living beings. 


Our Atman is the body of Bhagavan, who is the Atman of our Atman. The 
Bhagavatam States: 
harirhi sakshadbhagavan sharirinamAtman jhashadndmiva toyamipsitam (5.18.13) [v22] 
“Bhagavan is the Amman of the 4tman (Soul of the Soul) of all living beings.” In 
the Bhagavatam again, when Shukadev described how the gopis used to leave their 
own children to go and see baby Shri Krishna, Parikshit asked him how this 
was possible: 
brahman parodbhave krishne iyan prema katham bhavet (10.14.49) [v23] 
“O Brahmin, all mothers are attached to their own children. How did the gopis 
develop such intense attachment to Shri Krishna, which they did not even feel 
toward their own child?” Shukadev replied: 
krishnamenamavehi tvamAtmannamakhilatmandm (Bhagavatam 10.14.55) [v24] 
“Please understand that Bhagavan Krishna is the Supreme Atman of all living 
beings in the universe. For the benefit of humankind, he has appeared in a 


human form by his YogMaya power.” 


Shri Krishna further states that he is the beginning, middle, and end of all 
living beings. They have emanated from him, and so he is their beginning. All 
life that exists in creation is sustained by his energy, and so he is the middle. 
And those who attain liberation go to his divine abode to live eternally with 
him. Hence, Bhagavan is also the end of all living beings. Amongst the various 
definitions of Bhagavan given by the Vedas, one of them is: 


yato va imani bhiitani jayante yena jatani jivanti, yatprayantyabhisamvishanti 
(Taittirtya Upanishad 3.1.1) [v25] 


“Bhagavan is he from whom all living beings have emanated; Bhagavan is he 
within whom all living beings are situated; Bhagavan is he into whom all living 
beings shall unite.” 
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adityanam aham vishnur jyotisham ravir anshuman 
marichir marutam asmi nakshatranam aham shashi 


adityanam—amongst the twelve sons of Aditi; aham—l; vishnuh—Bhagavan Vishnu; jyvotisham— 
amongst luminous objects; ravih—the sun; anshu-man—radiant; marichih—Marichi,; marutam—of 
the Maruts; asmi—(1) am; nakshatranam—amongst the stars; aham—l; shashi—the moon. 


Amongst the twelve sons of Aditi I am Vishnu; amongst luminous objects I 
am the sun. Know me to be Marichi amongst the Maruts, and the moon 


amongst the stars in the night sky. 


From the Puranas we learn that Sage Kashyap had two wives— Aditi and Diti. 
From his first wife, Aditi, he fathered twelve celestial personalities—Dhata, 
Mitra, Aryama, Shakra, Varun, Amsha, Bhaga, Vivasvan, Pusha, Savita, 
Twashta, and Vaman. Amongst these, Vaman was the Avatar of the Supreme 
Bhagavan Vishnu. Thus, Shri Krishna states that amongst the Adityas (twelve 


sons of Aditi), Vishnu (in the form of Vaman) reveals his opulence. 


Amongst luminous objects, the sun is supreme. The Ramayana states: 


rakapati shorasa uahin taradgana samuddi, 
sakala girinha dava laia binu rabi rati na jai. [v26] 


“At night, all the lamps along with all the stars in the sky and the moon as well 
are together insufficient in removing the darkness of the night. But the 
moment the sun rises, the night gets dispelled.” That is the power of the sun, 


which Shri Krishna reveals as his vibhati. 


Then, he comes to the night sky. There is the well-known saying, “One moon 
is better than a thousand stars.” Shri Krishna says that amongst all the 
constellations and stars in the night sky, he is the moon because it best reveals 


his opulence. 


The Puranas further relate that Sage Kashyap fathered daityas (Demons) from 
his second wife Diti. However, apart from the daitvas, Diti desired to have a son 
more powerful than Indra (the king of the celestial deities). So she kept her 
baby in her womb for a year. Indra then used a thunderbolt and split her fetus 
into many pieces, but it turned into many fetuses. These became the Maruts, 
or the 49 kinds of winds that flow in the universe, doing tremendous good. 
The major ones amongst them are Avaha, Pravaha, Nivaha, Purvaha, Udvaha, 
Samvaha, and Parivaha. The chief wind, known as Parivaha, also bears the 


name Marichi. Shri Krishna states that his vibdti (opulence) manifests in the 
wind called “Marichi.” 
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vedanam sama-vedo ‘smi devanam asmi vasavah 
indriyanam manash chasmi bhitanam asmi chetana 


vedanam—amongst the Vedas; sama-vedah—the Sama Veda; asmi—I am; devanam—of all the 
celestial deities; asmi—I am; vasavah—Indra; indriyanam—of amongst the senses; manah—the 
mind; ca—and; asmi—I am; bhitanam—amongst the living beings; asmi—I am; chetana— 
consciousness. 


I am the SAma Veda amongst the Vedas, and Indra amongst the celestial 


deities. Amongst the senses I am the mind; amongst the living beings I am 


consciousness. 


There are four Vedas—Rig Veda, Yajur Veda, Sama Veda, Atharva Veda. Amongst these, 
the Sama Veda describes Bhagavan’s glories as they manifest in the celestial 
deities, who are in charge of administering the universe. The Sama Veda is also 
the most musical and is sung in praise of the Bhagavan. It is enchanting to 


those who understand it and it evokes devotion amongst its listeners. 


Vasava is another name for Indra, the chief of the celestial deities. He is 
unparalleled among Atman(s) in fame, power, and rank. Only a Atman with 
many lifetimes of pious deeds is promoted to the position of Indra. Thus, 


Indra reflects the resplendent glories of Bhagavan. 


The five senses function correctly only if the mind is attentive to them. If the 
mind wanders away, the senses cannot function properly. For example, you 
hear with your ears what people say, but if your mind wanders away while they 
are speaking, their words are lost to you. So the mind is the king of the senses. 
Shri Krishna speaks of it as reflecting his power, and later in the Bhagavad 


Gita, he mentions it as the sixth and most important sense (verse 15.6). 


Consciousness is the quality of the Atman that distinguishes it from insentient 
matter. The difference between a living person and a dead person is the 
presence of consciousness in the living person’s body and its absence in a dead 
person’s body. Consciousness exists in the Atman by the divine power of 
Bhagavan. Hence, the Vedas state: chetanashchetananam (Kathopanishad 2.2.13) [v27] 


“Bhagavan is the sentience in the sentient.” 
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rudranam shankarash chasmi vittesho yaksha-rakshasam 
vastinam pavakash chadsmi meruh shikharinam aham 


rudranam—amongst the Rudras; shankarah—Bhagavan Shiv; cha—and; asmi—I am; vitta-isShah— 
the deity of wealth and the treasurer of the celestial deities; yaksha—amongst the semi-divine 
Demons; rakshasam—amongst the Demons; vasiinam—amongst the Vasus; pavakah—Agni (fire); 
cha—and; asmi—I am; meruh—Mount Meru; shikharinam—amongst the mountains; aham—I am. 


Amongst the Rudras know me to be Shankar; amongst the Demons I am 


Kuber. I am Agni amongst the Vasus and Meru amongst the mountains. 


The Rudras are the eleven forms of Bhagavan Shiv—Hara, Bahurupa, 
Tryambaka, Aparajita, Vrisakapi, Shankar, Kapardi, Raivata, Mrigavyadha, 
Sarva, Kapali. The Puranas have named them differently in different places. 


Amongst these, Shankar is the original form of Bhagavan Shiv in the universe. 


Yakshas (semi-divine Demons) are beings who are very fond of acquiring wealth 
and hoarding it. Their leader, Kuber, is the deity of wealth and the treasurer of 
the celestial deities. He thus reflects the vibniti of Bhagavan amongst the 


Demons. 


There are eight Vasus—land, water, fire, air, space, sun, moon, and stars. They 
constitute the gross structure of the universe. Amongst these, agni (fire) gives 
warmth and energy to the rest of the elements. Thus, Shri Krishna mentions it 


as his special manifestation. 


Meru is a mountain in the celestial abodes famed for its rich natural resources. 
It is believed to be the axis around which many heavenly bodies rotate. Shri 
Krishna thus speaks of it as his glory. As wealth distinguishes a wealthy person, 


these glories reveal the vibhitis of Bhagavan. 
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purodhasam cha mukhyam mam viddhi partha brihaspatim 
senaninam aham skandah sarasadm asmi sdgarah 


purodhasam—amongst priests; cha—and; mukhyam—the chiefs; mam—me; viddhi—know; partha 
—Aryjun, the son of Pritha; brihaspatim—Brihaspati; senadninam—warrior chief; aham—I; skandah 
—Kartikeya; sarasam—amongst reservoirs of water; asmi—I am; sagarah—the ocean. 


O Arjun, amongst priests I am Brihaspati; amongst warrior chiefs I am 


Kartikeya; and amongst reservoirs of water know me to be the ocean. 


A priest discharges the function of performing ritualistic worship and 
ceremonies in temples and homes. Brihaspati is the chief priest in Swarga 
Loka. He is thus the topmost of all priests. Here, Shri Krishna says that 
amongst priests, he is Brihaspati. However, in the Shrimad Bhagavatam, verse 
11.16.22, Shri Krishna states that amongst the priests he is Vashishtha. Why is 
he differing in the two places? This implies that we should not attach 
importance to the object, but to the opulence of Bhagavan that manifests in 
that object. All the objects of glory that Shri Krishna is describing here should 
also be understood in the same light. It is not the object that is being 


emphasized, rather Bhagavan’s opulence that is manifesting in it. 


Kartikeya, the son of Bhagavan Shiv, who is also called Skanda, is the 
commander-in-chief of the celestial deities. He is thus the chief of all military 
commanders, and best reflects the opulence of Bhagavan. Shri Krishna further 


says that amongst stagnant bodies of water, he is the grave and mighty ocean. 
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Far AAAS Caranront eas: 112501 


maharshinam bhrigur aham giram asmyekam aksharam 
yajnadnam japa-yajno smi sthavaranam himdlayah 

maha-rishinam—among the great seers; bhriguh—Bhrigu; aham—l, giram—amongst chants; asmi 
—TI am; ekam aksharam—the syllable Om; yajnanam—of sacrifices; japa-vajnah—sacrifice of the 
devotional repetition of the divine names of Bhagavan; asmi—I am; sthadvaranam—amongst 
immovable things; himalayah—the Himalayas. 

I am Bhrigu amongst the great seers and the transcendental Om amongst 
sounds. Amongst chants know me to be the repetition of the Holy Name; 


amongst immovable things I am the Himalayas. 


While all fruits and flowers grow from the same land, only the best amongst 


them are selected for an exhibition. Similarly, everything that is manifest and 
unmanifest in the universe is the glory of Bhagavan, but the prominent 


amongst them are singled out for mention as his opulence. 


Amongst the sages in the celestial planes of existence, Bhrigu is special. He 
possesses wisdom, glory, and devotion. Bhagavan Vishnu holds the mark of his 
foot on his chest as a consequence of a divine pastime described in the Puranas 
in which Bhrigu tested the trinity of Brahma, Vishnu, and Shiv. Shri Krishna’s 


glory is revealed best through him. 


Worshippers of Bhagavan in his formless aspect like to meditate on the “Om” 
vibration, which is another vibhiti of Bhagavan. Shri Krishna had declared 
previously, in verses 7.8 and 8.13, the syllable “Om” to be a sacred sound. It is 
the andahat nad (the sound vibration that pervades creation). It is often present in 
the beginning of Vedic mantras for invoking auspiciousness. It is said that from 
the mono-syllable “Om” the Gayatri mantra was revealed, and from the 


Gayatri mantra, the Vedas were revealed. 


The Himalayas are a mountain range lying at the north of India. Since ages, 
they have inspired spiritual awe and wonder in billions of devotees. Their 
atmosphere, environment, and solitude are conducive to the performance of 
austerities for spiritual progress. Thus, many great sages reside in the Himalayas 
in their subtle bodies, practicing penance for their own advancement and for 
the benefit of humankind. And so, of the multitude of mountain ranges in this 


world, the Himalayas best display his opulence. 


Yajia is the act of dedicating ourselves to the Supreme. The simplest of all yajias 
is the chanting of the holy names of Bhagavan. This is called japa yajria, or the 
sacrifice of the devotional repetition of the divine names of Bhagavan. For the 
practice of ritualistic yajias, a number of rules are applicable, all of which need 


to be meticulously followed. However, in japa yajia, there are no rules. It can be 


done anywhere and at any time, and is more purifying than the other forms of 
yajnas. In the present age of Kali, the chanting of the names of Bhagavan is even 


more emphasized. 
kalijuga kevala nama adhara, sumiri sumiri nara utarahin para. (Ramayana) [v28] 


“In the age of Kali, the chanting and remembrance of the names of Bhagavan is 


the most powerful means of crossing the ocean of material existence.” 
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ashvatthah sarva-vrikshanam devarshinam cha naradah 
gandharvanam chitrarathah siddhanam kapilo munih 


ashvatthah—the banyan tree; sarva-vrikshanam—amongst all trees; deva-rishinam—amongst 
celestial sages; cha—and; naradah—Narad; gandharvanam—amongst the gandharvas; chitrarathah 
—Chitrarath; siddhanam—of all those who are perfected; kapilah munih—sage Kapil. 


Amongst trees I am the banyan tree; of the celestial sages I am Narad. 


Amongst the Gandharvas I am Chitrath, and amongst the siddhas I am the 
sage Kapil. 


The banyan tree has a very soothing effect on people who sit under it. Since it 
expands by sending down aerial roots, it is huge and provides cooling shade in 
a large area. The Buddha meditated and attained enlightenment under a 


banyan tree. 


The celestial sage Narad is the Guru of many great personalities such as Ved 
Vyas, Valmiki, Dhruv, and Prahlad. He is always engaged in singing the glories 
of Bhagavan and doing divine works throughout the three worlds. He is also 
famous for deliberately creating quarrels and problems, and people sometimes 
misunderstand him to be a mischief-maker. However, it is his desire to purify 
famous personalities that makes him create quarrels around them, which 


ultimately result in self-introspection and purification. 


The Gandharva planet is inhabited by beings who sing beautifully, and 
amongst them the best singer is Chitrarath. The siddhas are yogis who have 
spiritual perfection. Amongst these, Sage Kapil revealed the Sankhya system of 
philosophy and also taught the glories of bhakti yog (described in detail in the 
Shrimad Bhagavatam, third canto). He was an Avatar of Bhagavan and thus Shri 


Krishna makes special mention of him as a manifestation of his glory. 
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uchchaihshravasam ashvanam viddhi mam amritodbhavam 
airavatam gajendranam naradnam cha naradhipam 


uchchaihshravasam—Uchchaihshrava; ashvanam—amongst horses; viddhi—know; mam—me; 
amrita-udbhavam—begotten from the churning of the ocean of nectar; airavatam—Airavata; gaja- 
indranam—amongst all Bhagavan-like elephants; naranam—amongst humans; cha—and; nara- 
adhipam—the king. 

Amongst horses know me to be Ucchaihshrava, begotten from the 
churning of the ocean of nectar. I am Airavata amongst all Bhagavan-like 


elephants, and the king amongst humans. 


Shri Krishna continues naming the most magnificent in each category to reveal 
his glories to Arjun. Ucchaihshrava is a celestial winged-horse that belongs to 
Indra, the king of the celestial abodes. It is white in color and is the fastest 
horse in the universe. It emerged during the pastime of the churning of the 
ocean by devas (celestial deities) and asuras (Demons). Airavata is a white 
elephant that serves as the vehicle of Indra. It is also called ardha-matang, or “the 


elephant of the clouds.” 
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ayudhanam aham vajram dheniinam asmi kamadhuk 
prajanash chasmi kandarpah sarpanam asmi vasukih 


ayudhanam—amongst weapons; aham—I; vajram—the Vajra (thunderbolt); dheninam—amongst 


cows; asmi—I am; kama-dhuk—Kamdhenu; prajanah—amongst causes for procreation; cha—and; 
asmi—I am; kandarpah—Kaamdev, the Bhagavan of love; sarpanadm—amongst serpents; asmi—I 
am; vasukih—serpent Vasuki. 

I am the Vajra (thunderbolt) amongst weapons and Kamadhenu amongst 
the cows. I am Kaamdev, the Bhagavan of love, amongst all causes for 


procreation; amongst serpents I am Vasuki. 


The Puranas relate the story of the sacrifice offered by the great sage Dadhichi, 
which was unparalleled in history. Indra, the king of Swarga was once driven 
out of his celestial kingdom by a Demon named Vritrasura. The Demon had a 
boon whereby he could not be killed by any weapon known till then. In 
desperation, Indra approached Bhagavan Shiv for help, who took him to 
Bhagavan Vishnu. Vishnu revealed to Indra that the only weapon that could 
kill Vritrasura was a thunderbolt made from the bones of the sage Dadhichi. 
Indra then beseeched Dadhichi to make the ultimate sacrifice of laying down 
his life so that his bones could be used for making the thunderbolt. Dadhichi 
accepted the request, but desired to first go on a pilgrimage to all the holy 
rivers. Indra then brought together all the waters of the holy rivers to 
Naimisharanya, thereby allowing the sage to have his wish fulfilled without 
further loss of time. Dadhichi then gave up his body by the practice of yogic 
techniques. The thunderbolt made from his bones was then used to defeat the 
Demon Vritrasura, allowing Indra to regain his place as the king of the celestial 
abodes. Shri Krishna deliberately refers to this thunderbolt here as the 
representation of the glory of Bhagavan, preferring it above the mace and disc 


that are always held in the hands of Bhagavan Vishnu. 


In this verse, Shri Krishna also reveals that the act of sexual intercourse is not 
unholy when it is performed for the sole purpose of begetting good children. 
Kaamdev, the Bhagavan of love (cupid), is responsible for the force of 


attraction between the opposite sexes that facilitates the continuance of 


humankind through procreation. This sexual urge has its origin in Bhagavan, 
and should not be mis-utilized for sensual enjoyment, but rather be used solely 
for the purpose of begetting worthy progeny. In verse 7.11 as well, Shri 
Krishna had declared that he is the sexual desire that is not in conflict with 


virtue and scriptural injunctions. 
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anantash chasmi nagadnam varuno yadasam aham 
pitrindm aryama chasmi yamah sanyamatam aham 


anantah—Anant; cha—and; asmi—I am; nadganam—amongst snakes; varunah—the celestial deity 
of the ocean; yadasam—amongst aquatic creatures; aham—l; pitrinam—amongst the departed 
ancestors; aryama—Aryama; cha—and; asmi—am; yamah—the celestial deity of death; 
sanyamatam—amongst dispensers of law; aham—l. 


Amongst the snakes I am Anant; amongst aquatic creatures I am Varun. 
Amongst the departed ancestors I am Aryama; amongst dispensers of law I 


am Yamraj, the deity of death. 


Anant is the divine serpent on whom Bhagavan Vishnu rests. He possesses ten 
thousand hoods. It is said that he has been describing the glories of Bhagavan 
with each of his hoods since the beginning of creation, but the description has 


not yet been completed. 


Varun is the celestial deity of the ocean. Aryama is the third son of Aditi. He is 
worshipped as the head of the departed ancestors. Yamraj is the celestial deity 
of death. He arranges to take the Atman from its mortal frame after death. He 
dispenses justice on behalf of Bhagavan for the Atman’s actions in this life, 
granting punishment or reward in the next life. He does not deviate an inch 
from his duties though they may be gruesome and painful. He reflects the 


glory of Bhagavan as the perfect dispenser of justice. 
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prahladash chasmi daityanam kdlah kalayatam aham 
mriganam cha mrigendro ’ham vainateyash cha pakshinadm 


prahladah—Prahlad; cha—and; asmi—I am; daityanam—of the Demons; kalah—time; kalayatam 
—of all that controls; aham—I; mriganam—amongst animals; cha—and; mriga-indrah—the lion; 
aham—l; vainateyah—Garud; cha—and; pakshinam—amongst birds. 


I am Prahlad amongst the Demons; amongst all that controls I am time. 


Know me to be the lion amongst animals, and Garud amongst the birds. 


Prahlad was born as the son of the powerful Demon king, Hiranyakashipu. 
However, he turned out to be one of the greatest devotees of Bhagavan Vishnu. 
Thus, amongst the Demons, Prahlad best reflects Bhagavan’s glory. Time is the 
great subduer that wears down even the biggest and mightiest entities of the 


universe. 


The majestic lion is the king of the jungle, and amongst the animals the power 
of the Bhagavan indeed reveals itself in the lion. Garud is the divine vehicle of 


Bhagavan Vishnu, and the greatest amongst the birds. 
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pavanah pavatam asmi ramah shastra-bhritam aham 
jJhashanam makarash chasmi srotasam asmi jahnavi 


pavanah—the wind; pavatam—of all that purifies; asmi—I am; ramah—Parshuram; shastra-bhritam 
—of the carriers of weapons; aham—I am; jhashanam—of all acquatics; makarah—crocodile; cha— 
also; asmi—I am; srotasam—of flowing rivers; asmi—I am; jahnavi—the Ganges. 


Amongst purifiers I am the wind, and amongst wielders of weapons I am 
Parshuram. Of water creatures I am the crocodile, and of flowing rivers I 


am the Ganges. 


In nature, wind performs the work of purification very effectively. It converts 


impure water into water vapor; it carries away the dirty smells of the earth; it 
makes fire burn by fuelling it with oxygen. It is thus the great purifier of 


nature. 


Bhagavan Ram was the most powerful warrior on the earth and his bow was 
the deadliest weapon. Yet, he never once abused his dominant superiority. 
Every time he utilized his weapon, it was only for good. He was thus the 
perfect wielder of weapons. Ram was also an Avatar of Bhagavan, and thus Shri 


Krishna identifies with him. 


The Ganges is a holy river that has its beginning from the divine feet of the 
Bhagavan. It descended on earth from the celestial abodes. Many great sages 
have performed austerities on its banks, adding to the holiness of its waters. 
Unlike normal water, if water from the Ganges is gathered in a vessel, it does 
not putrefy for years. This phenomenon was very pronounced earlier, but has 
reduced in intensity in modern times because of the millions of gallons of 


pollutants being poured into the Ganges. 
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sarganam Gdir antash cha madhyam chaivaham arjuna 
adhyatma-vidya vidyanadm vadah pravadatam aham 


sarganam—of all creations; adih—the beginning; antah—end; cha—and; madhyam—middle; cha— 
and; eva—indeed; aham—lI; arjuna—Arjun; adhydatma-vidya—science of spirituality; vidyanam— 
amongst sciences; vadah—the logical conclusion; pravadatam—of debates; aham—l. 

O Arjun, know me to be the beginning, middle, and end of all creation. 
Amongst sciences I am the science of spirituality, and in debates I am the 


logical conclusion. 


Earlier in the twentieth verse, Shri Krishna had stated that he is the beginning, 
middle, and end of all living beings. Now, he states the same for all creation, 


“All that is created, such as space, air, fire, water, and earth, is called sarga. [am 


the Creator (adi), Maintainer (madhya), and Annihilator (anta) of these. 
Therefore, the processes of creation, maintenance, and dissolution can be 


meditated upon as my vibhitis.” 


Vidya is the education that a person acquires in relation to subjects of 
knowledge. The scriptures describe eighteen types of vidyas. Amongst them, 
fourteen are prominent: 
angani vedashchatvaro mimansa nyaya vistarah 
puranam dharmashastram cha vidya hyetashchaturdasha 
ayurvedo dhanurvedo gandharvashchaiva te trayah 


arthashastram chaturtham tu vidya hyashtdadashaiva tah 
(Vishnu Purdn 3.6.27-28) [v29] 


“Shiksha, Kalp, Vyakaran, Nirukti, Jyotish, Chhanda—these are the six types of 
knowledge known as Vedang (limbs of the Vedas). Rig, Yajur, Sima, Atharva—these 
are the four branches of Vedic knowledge. Along with Mimansa, Nyaya, 
Dharma Shastra, and the Puranas, these comprise the fourteen chief vidyas.” 
Practice of these vidyas cultivates the intellect, deepens the knowledge, and 
increases awareness of the path of dharma. Additionally, the science of 
spirituality liberates human beings from material bondage and gives them 
immortality. Thus, it is superior to the previously mentioned vidyas. This is 
mentioned in the Shrimad Bhagavatam as well: sa vidya tanmatiryaya (Verse 4.29.49) 
[v30] “The best knowledge is that by which the intellect becomes attached to 


the lotus feet of Bhagavan.” 


In the field of argument and logic, jaipa means to find fault with the opponent’s 
statements, for the sake of establishing one’s own opinion. Vitanda means to 
avoid proper deliberation on the truth through evasion and _ frivolous 
arguments. Vada is the logical conclusion of the discussion. Logic is the basis 
for communication of ideas and establishment of truths. It is because of a 
universal sense of logic that knowledge can be easily cultivated, taught, and 


learnt in human society. The universal principles of logic are a manifestation of 


the power of Bhagavan. 
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aksharanam a-karo ‘smi dvandvah samasikasya cha 
aham evakshayah kalo dhataham vishwato-mukhah 


aksharanam—amongst all letters; a-karah—the beginning letter “A”; asmi—I am; dvandvah—the 
dual; samasikasya—amongst grammatical compounds; cha—and; aham—I; eva—only; akshayah— 
endless; kalah—time; dhata—amongst the creators; aham—I; vishwatah-mukhah—Brahma. 

I am the beginning “A” amongst all letters; I am the dual word in 
grammatical compounds. I am the endless Time, and amongst creators I 


am Brahma. 


«9 


In Sanskrit, all letters are formed by combining a half-letter with “a.” For 
example, Hence, the letter “a” is the most important in the Sanskrit alphabet. 
“A” is also the first vowel of the alphabet, and since the vowels are written 


before the consonants, “A” comes at the very beginning. 


H+ 3=h (k+a=ka). 


Although Sanskrit is such an ancient language, it is highly refined and 
sophisticated. A common procedure in Sanskrit language is to combine words 
to form compound words. When, in the process of making one compound 
word, two or more words give up their case endings, it is called samasa, and the 
resulting word is called samasa pada, or compound word. There are primarily six 
kinds of samasa: 1) dwandva, 2) bahubrihi, 3) karm dharay, 4) tatpurush, 5) dwigu, 6) 
avyayi bhav. Amongst these, dwandva is the best because both words remain 
prominent in it, while in the others, either one word becomes more 
prominent, or both words combine together to give the meaning of a third 
word. The dual word Radha-Krishna is an example of dwandva. Shri Krishna 
highlights it as his vibnati. 


Creation is a magnificent act and awesome to behold. Humankind’s most 
sophisticated and technologically advanced inventions pale in comparison. 
Therefore, Bhagavan Krishna singles out the first-born Brahma, who made the 
entire universe, and says that amongst creators, the creative ability of Brahma 


best reflects the glory of Bhagavan. 
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mrityuh sarva-harash chaham udbhavash cha bhavishyatam 
kirtih shrir vak cha narinam smritir medha dhritih kshama 


mrityuh—death; sarva-harah—all-devouring; cha—and; aham—l; udbhavah—the origin; cha—and; 
bhavishyatam—those things that are yet to be; kirtih—fame; shrih—prospective; vak—fine speech; 
cha—and; narinam—amongst feminine qualities; smritih—memory; medha—intelligence; dhyitih— 
courage; kshama—forgiveness. 

I am the all-devouring Death, and I am the origin of those things that are 
yet to be. Amongst feminine qualities I am fame, prosperity, fine speech, 


memory, intelligence, courage, and forgiveness. 


There is a phrase in English, “as sure as death.” For one who is born, death is 
certain. All life inevitably ends in death, and thus the phrase, “dead end.” 
Bhagavan is not merely the force of creation; he is also the force of destruction. 
He devours everything in the form of death. In the cycle of life and death, 
those who die are born again. Shri Krishna states that he is also the generating 


principle of all future beings. 


Certain qualities are seen as adornments in the personality of women, while 
other qualities are viewed as especially praiseworthy in men. Ideally, a well- 
rounded personality is one that possesses both kinds of qualities. Here, Shri 
Krishna lists fame, prosperity, perfect speech, memory, intelligence, courage, 
and forgiveness, as virtues that make women glorious. The first three of these 


qualities manifest on the outside, while the next four manifest on the inside. 


Besides this, the progenitor of humankind Prajapati Daksha had twenty-four 
daughters. Five of these were considered the best of women—kKirti, Smriti, 
Medha, Dhriti, and Kshama. Shri was the daughter of Sage Bhrigu. Vak was 
the daughter of Brahma. In accordance with their respective names, these seven 
women are the presiding deities of the seven qualities mentioned in this verse. 


Here, Shri Krishna enlists these qualities as his vibhiitis. 
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brihat-sama tathéd samnam gayatri chhandasadm aham 
masanam marga-shirsho ’ham ritinadm kusumakarah 


brihat-sama—the Brihatsama; tatha—also; samnadm—amongst the hymns in the Sama Veda; gayatri 
—the Gayatri mantra; chhandasam—amongst poetic meters; aham—I; masanam—of the twelve 
months; marga-shirshah—the month of November-December; aham—1; ritinam—of all seasons; 
kusuma-dkarah—spring. 

Amongst the hymns in the SAama Veda know me to be the Brihatsama; 
amongst poetic meters I am the Gayatri. Of the twelve months of the 
Hindu calendar I am Margsheersh, and of seasons I am spring, which 


brings forth flowers. 


Earlier Shri Krishna had said that of the Vedas he is the Sama Veda, which is rich 
with beautiful devotional songs. Now he says that within the Sama Veda, he is 


the Brihatsama, which has an exquisite melody. It is typically sung at midnight. 


The Sanskrit language, like other languages, has distinctive systems of rhymes 
and meters for writing poetry. The poetry of the Vedas is in many meters. 
Amongst these, the Gayatri meter is very attractive and melodious. A famous 
mantra set in this meter is the Gayatri mantra. It is also a deeply meaningful 
prayer: 


bhirbhuvah swah tatsaviturvarenyam bhargo devasya dhimahi dhiyo yo nah prachodayat (Rig 
Veda 3.62.10) [v31] 


“We meditate upon the Bhagavan who is illuminating the three worlds and is 
worthy of our worship. He is the remover of all sins and the destroyer of 
ignorance. May he illumine our intellects in the proper direction.” The Gayatri 
mantra is a part of the sacred thread ceremony for young males, and is recited 
as a part of the daily rituals. The Devi Gayatri, the Rudra Gayatri, the Brahma 
Gayatri, the Paramhansa Gayatri, and several other Gayatri mantras are also 


found in the Vedas. 


Margsheersh is the ninth month of the Hindu calendar. It falls in November- 
December. The temperature at that time in India is just right—neither too hot 
nor too cold. The crops in the field are harvested at this time of the year. For 


these reasons it is often the favorite month of the people. 


Basant (spring season) is known as ritu raja, or the king of seasons. It is a time 
when nature seems to be euphorically bursting forth with life. Many festivals 
are celebrated in spring, epitomizing the joy that pervades the atmosphere. 


Thus, amongst the seasons, spring manifests Bhagavan’s opulence the most. 
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dytitam chhalayatam asmi tejas tejasvinam aham 
jayo smi vyavasayo ’smi sattvam sattvavatam aham 


dytitam—gambling; chhalayatam—of all cheats; asmi—I am; tejah—the splendor; tejasvinam—of 
the splendid; aham—l; jayah—victory; asmi—I am; vyavasayah—firm resolve; asmi—I am; sattvam 
—virtue; sattva-vatam—of the virtuous; aham—I. 


I am the gambling of the cheats and the splendor of the splendid. I am the 
victory of the victorious, the resolve of the resolute, and the virtue of the 


virtuous. 


Shri Krishna mentions not only virtue but also vice as his opulence. Gambling 
is a dangerous vice that ruins families, businesses, and lives. It was 


Yudhishthir’s weakness for gambling that led to the Mahabharat war. But if 


gambling is also Bhagavan’s glory, then is there no harm in it, and why is it 


forbidden? 


The answer is that Bhagavan grants his power to the Atman, and along with it, 
he gives the freedom of choice. If we choose to forget him, he gives us the 
power to forget. This is just as electric power can be used both to heat and cool 
a house. The user is free to choose how to utilize the power. However, the 
powerhouse that supplies the energy is not responsible for either the use or 
misuse of the power. Similarly, a gambler too possesses intellect and ability that 
is supplied by Bhagavan. But if he decides to misuse these Bhagavan-given 


gifts, then Bhagavan is not responsible for the sinful deeds. 


Everyone likes victory; it reveals the glory of the Bhagavan. Also, Shri Krishna 
has laid great emphasis on the quality of determination. It was previously 
mentioned in verse 2.41, 2.44, and 9.30 as well. The goodness of the virtuous 
is also a manifestation of Bhagavan’s power. All virtues, achievements, glory, 
victory, and firm resolve originate from Bhagavan. Instead of considering these 


as our own, we should see them as coming from him. 
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vrishnindm vasudevo ‘smi pandavanam dhananijayah 
muninam apyaham vyasah kavinam ushand kavih 


vrishninam—amongst the descendants of Vrishni; vasudevah—Krishna, the son of Vasudev; asmi—I 
am; pandavanam—amongst the Pandavas; dhananjayah—Arjun, the conqueror of wealth; muninam 
—amongst the sages; api—also; aham—I; vyasah—Ved Vyas; kavinam—amongst the great thinkers; 
ushana—Shukracharya; kavih—the thinker. 

Amongst the descendants of Vrishni, I am Krishna, and amongst the 
Pandavas I am Arjun. Know me to be Ved Vyas amongst the sages, and 


Shukracharya amongst the great thinkers. 


Bhagavan Krishna took birth on the earth in the Vrishni dynasty as the son of 


Vasudev. Since no Atman can excel the Bhagavan, he is naturally the most 
glorious personality of the Vrishni dynasty. The Pandavas were the five sons of 
Pandu—Yudhishthir, Bheem, Arjun, Nakul, and Sahadev. Amongst them, 
Arjun was an archer par-excellence, and was a very intimate devotee of Shri 


Krishna. He looked upon the Bhagavan as his dear friend. 


Ved Vyas is special amongst the sages. He is also known by the names 
“Badarayan” and “Krishna Dwaipayan.” He revealed Vedic knowledge in 
various ways and wrote many scriptures for the welfare of the people. In fact, 
Ved Vyas was an Avatar of Shri Krishna himself and is mentioned in the list of 


Avatars in the Shrimad Bhagavatam. 


Shukracharya was a very learned sage known for his expertise in the science of 
ethics. He was compassionate to accept the Demons as his disciples and guide 
their progress. By virtue of his learning, he has been declared as a vibhiti of 


Bhagavan. 


quel queda Aiea tse 
TH Aah WIM aM aAMadaS 1138 1 


dando daMayatam asmi nitir asmi jigishatam 
maunam chaivasmi guhyanam jndnam jndanavatam aham 

dandah—punishment; daMayatam—amongst means of preventing lawlessness; asmi—I am; nitih— 
proper conduct; asmi—I am; jigishatam—amongst those who seek victory; maunam—silence; cha— 
and; eva—also; asmi—I am; guhyanam—amongst secrets; jianam—wisdom; jndna-vatam—in the 
wise; aham—l. 

I am just punishment amongst means of preventing lawlessness, and 
proper conduct amongst those who seek victory. Amongst secrets I am 


silence, and in the wise I am their wisdom. 


Human nature is such that mere sermons are not sufficient for ensuring good 
behavior amongst people. Punishment, when meted out in a timely and just 


manner, is an important tool for reforming sinful behavior in people and 


training them in right conduct. One of its goals is meant to deter those in 
society that might be inclined to perform wrong actions. Modern management 
theory describes very nicely how even one minute of proper punishment for 
wrong actions and one minute of suitable reward for good actions can rectify 


people’s behaviors. 


The desire for victory is universal, but those with the strength of character are 
not willing to sacrifice morals or ethics to achieve it. That victory which is won 


by the path of righteousness signifies the power of Bhagavan. 


A secret is that which is hidden from public knowledge for a specific purpose. 
There is a saying in English, “A secret known to one person is a secret; a secret 
known to two people is no longer a secret; and a secret known to three people 
is news shouted out to the rest of the world.” Thus, the greatest secret is that 


which is hidden in silence. 


True wisdom comes to a person with the maturing of spiritual knowledge 
through self or Bhagavan realization. A person endowed with it develops the 
perspective of seeing all events, persons, and objects in the light of their 
relationship with Bhagavan. Such wisdom purifies, fulfills, satisfies, and 
elevates one. It gives direction to life, the strength to cope with its vicissitudes, 
and determination to persevere till the end is reached. Shri Krishna says that he 


is such wisdom that manifests in the wise. 


Tay Gay dtst aceasta | 
aq delta fact ACTA et ARTA 1139 1 


yach chapi sarva-bhitanam bijam tad aham arjuna 
na tad asti vind yat syan maya bhitam characharam 


yat—which; cha—and; api—also; sarva-bhitanam—of all living beings; bijam—generating seed; 
tat—that; aham—l; arjuna—Arjun; na—not; tat—that; asti—is; vinad—without; yat—which; syat— 
may exist; maya—me; bhitam—creature; chara-acharam—tmoving and nonmoving. 


I am the generating seed of all living beings, O Arjun. No creature moving 


or non-moving can exist without me. 


Shri Krishna is both the efficient cause of all creation and also the material 
cause. Efficient cause means that he is the creator who performs the work 
involved in manifesting the world. Material cause means that he is the material 
from which creation happens. In verses 7.10 and 9.18, Shri Krishna declared 
himself as “the eternal seed.” Again here, he states that he is “the generating 
seed.” He is stressing that he is the origin of everything, and without his 


potency nothing can exist. 


Living beings are born in four ways: Andaj—born from eggs, such as birds, 
snakes, and lizards; Jarayuj—born from the womb, such as humans, cows, dogs, 
and cats; Swedaj—born from sweat, such as lice, ticks, etc; Udbhij—sprouting 
from the earth, such as trees, creepers, grass, and corn. There are also other life 
forms, such as ghosts, evil spirits, manes, etc. Shri Krishna is the origin of all of 


them. 


ard sted ay feet facta OTT 
US dayla: Wrartt faspdfaeat WAT 114001 


nanto sti mama divyanam vibhiitinam parantapa 
esha tiiddeshatah prokto vibhiiter vistaro maya 


na—not; antah—end; asti—is; mama—my; divyanam—divine;  vibhiitinam—manifestations; 
parantapa—Arjun, the conqueror of the enemies; eshah—this; tu—but; uddeshatah—just one 
portion; proktah—declared; vibhiuteh—of (my) glories; vistarah—the breath of the topoic; maya—by 
me. 


There is no end to my divine manifestations, O conqueror of enemies. 


What I have declared to you is a mere sample of my infinite glories. 


Shri Krishna is now concluding the topic of his opulences. From verses 20 to 
39, he has described 82 of his infinite opulences. He now says that he has 


spoken only one portion (uddeshatah) of the breadth of the topic (vistarah). 


The question can be asked that if everything is the opulence of Bhagavan, then 


what was the need of mentioning these? The answer is that Arjun had asked 
Shri Krishna how he should think of him, and these glories have been 
described in response to Arjun’s question. The mind is naturally drawn to 
specialties, and thus, the Bhagavan has revealed these specialties amongst his 
powers. Whenever we see a special splendor manifesting anywhere, if we look 
on it as Bhagavan’s glory, then our mind will naturally be transported to him. 
In the larger scheme of things, however, since Bhagavan’s glories are in all 
things big and small, one can think of the whole world as providing 
innumerable examples for enhancing our devotion. A paint company in India 
would advertise, “Whenever you see colors think of us.” In this case, Shri 
Krishna’s statement is tantamount to saying, “Wherever you see a 


manifestation of glory, think of me.” 


aaigylanerrd sieiaata at | 
Addalatras ca WH As SoTETMA 1141 


yad yad vibhitimat sattvam shrimad irjitam eva va 
tat tad evavagachchha tvam mama tejo ’nsha-sambhavam 


yat yat—whatever; vibhiitimat—opulent; sattvam—being; shri-mat—beautiful; iarjitam—glorious; 
eva—also; va—or; tat tat—all that; eva—only; avagachchha—know; tvam—you; mama—tny; 
tejah-ansha-sambhavam—splendor; ansha—a part; sambhavam—born of. 


Whatever you see as beautiful, glorious, or powerful, know it to spring 


from but a spark of my splendor. 


Electricity flowing through a speaker creates sound, but one who does not 
know the principle behind how it works may think that the sound comes from 
the speaker itself. Similarly, whenever we observe extraordinary splendor 
anywhere, whatever catches our imagination, sends us in raptures, and infuses 
us with bliss, we should know it to be but a spark of the glory of Bhagavan. He 
is the infinite reservoir of beauty, glory, power, knowledge, and opulence. He is 


the powerhouse from where all beings and things get their splendor. Thus, we 


must make Bhagavan, who is the source of all glory, the object of our worship. 


AAA Agta fh Ala Tas 
fassarettid Henig Rarat SPT 11 42 1 


atha va bahunaitena kim jndtena tavarjuna 
vishtabhyaham idam kritsnam ekanshena sthito jagat 


athava—or; bahuna—detailed; etena—by this; kim—what; jndtena tava—can be known by you; 
arjuna—Arjun; vishtabhya—pervade and support; aham—I; idam—this; kritsnam—entire; eka—by 
one; anshena—fraction; sthitah—am situated; jagat—creation. 


What need is there for all this detailed knowledge, O Arjun? Simply know 
that by one fraction of my being, I pervade and support this entire 


creation. 


Shri Krishna’s statement indicates that he has already answered the question. 
Now, of his own accord, he wants to tell something remarkable. Having 
revealed many amazing aspects of his splendor, he says that the magnitude of 
his glory cannot be judged even from the sum total of what he has described, 
for the entire creation of unlimited universes is held within a fraction of his 


being. 


Why does he make a reference to a fraction of his being here? The reason is 
that the entire material creation consisting of unlimited universes is only one- 
fourth of Bhagavan’s entire manifestation; the remaining three-fourths is the 


spiritual creation. 
pado sya vishva bhitani tripadasyamritam divi (Purush Stiktam Mantra 3) [v32] 
“This temporary world made from the material energy is but one part of Shri 


Hari. The other three parts are his eternal abodes that are beyond the 


phenomenon of life and death.” 


Interestingly, Shri Krishna is in front of Arjun, within the world, yet he reveals 


that the entire world is within a fraction of his being. This is like the story of 


Ganesh and Bhagavan Shiv. Once, Sage Narad gave Bhagavan Shiv a very 
special fruit. Bhagavan Shiv’s two children, Kartikeya and Ganesh both began 
demanding the fruit from him. Bhagavan Shiv thought that if he would give it 
to any one of them, the other would think that their father was biased. So 
Bhagavan Shiv announced a competition for his two children. Whoever 
circumambulated the entire universe and came back to him first would get the 


fruit. 


On hearing this, Kartikeya immediately started off to circumambulate the 
universe. He was athletically and powerfully built and decided to take 
advantage of it. In comparison, Ganesh had a plump body and felt he was 
handicapped in competing with his brother. So, Ganesh decided to make up 
for it by using his intellect. Bhagavan Shiv and Parvati were standing there. 
Ganesh circumambulated them thrice, and then announced, “Father, I have 
done it. Please give me the fruit.” Bhagavan Shiv, “But how have you gone 
around the universe? You have been with us all the while.” Ganesh said, 
“Father, you are Bhagavan. The entire universe exists within you. If I have gone 
around you, I have gone around the entire universe.” Bhagavan Shiv had to 
agree that his son Ganesh was very smart, and indeed he had won the 


competition. 


Just as Bhagavan Shiv was standing in one place, and yet the entire world was 
contained in him, similarly, Shri Krishna announces to Arjun that the entire 
creation, consisting of unlimited material universes, is held within a fraction of 


his being. 





Chapter 11 


Vishwartp Darshan Yog ~ 


frzReqearany: 


Yog through Beholding the Cosmic Form of Bhagavan 


In the previous chapter, Shri Krishna described his divine vibhitis (opulences) to 
nourish and increase Arjun’s devotion. At the end, he faintly alluded to his 
universal cosmic form, by saying that all things beautiful, glorious, and 
powerful manifest from just a spark of his splendor. In this chapter, Arjun 
requests to see Shri Krishna’s vishwarap, or the infinite cosmic form of Bhagavan 
that encompasses all the universes. Shri Krishna obliges by granting him divine 
vision. Arjun then sees the totality of creation in the body of the Bhagavan of 
gods. He observes unlimited faces, eyes, arms, and stomachs in the wonderful 
and infinite form of the Bhagavan. The form has no beginning or end, and 
extends infinitely in every direction. The splendor of that form is more than a 
thousand suns blazing forth together in the sky. The vision makes Arjun’s hair 
stand on end. He sees the three worlds trembling in fear of Bhagavan’s laws. 
He witnesses the celestial deities taking shelter of him and the great sages 
extolling him with profuse hymns and prayers. He observers all the sons of 
Dhritarasthra along with their allied kings rushing headlong into the mouth of 


that fearsome form, as moths rushing with great speed into the fire to perish. 


Arjun then confesses that on beholding the universal form his heart is 
trembling with fear and he has lost his peace of mind. Terrified, he wishes to 
know the identity of this awesome Bhagavan, who bears no resemblance now 
to the Krishna he had known as his teacher and friend. Shri Krishna responds 
by saying that in the form of time he is the destroyer of the three worlds. He 
declares that the great Kaurava warriors have already been killed by him, so 


being assured of victory, Arjun should get up and fight. 


In response, Arjun praises him as the Bhagavan who possesses infinite valor 
and power, and offers him repeated salutations. He asks for forgiveness if 
during their long friendship he has ever done anything to offend the Bhagavan 
through mistaking him for a mere human being. He implores for grace and 
requests to see once again the pleasing form of Bhagavan. Shri Krishna grants 
his desire and first returns to his four-armed form, and then to his gentle and 
loving two-armed form. He tells Arjun how difficult it is to have a vision of 
Bhagavan in the manner that Arjun is seeing him. His personal form cannot be 
seen by the study of the Vedas, nor by penance, charity, or fire sacrifices. By 
unalloyed devotion alone can one know him as he is, standing before Arjun, 


and enter into union with him. 


3st Sara | 
Weald UA Wea | 
arddiad Gat esa fatal WA it 


arjuna uvdcha 
mad-anugrahaya paramam guhyam adhydtma-sanjnhitam 
yat tvayoktam vachas tena moho ‘yam vigato mama 
arjunah uvacha—Arjun said; mat-anugrahaya—out of compassion to me; paramam—supreme; 
guhyam—confidential; adhyatma-sanjnitam—about spiritual knowledge; yat—which; tvaya—by 
you; uktam—spoken; vachah—words; tena—by that; mohah—illusion; ayam—this; vigatah—is 
dispelled; mama—ny. 


Arjun said: Having heard the supremely confidential spiritual knowledge, 


which you have revealed out of compassion to me, my illusion is now 


dispelled. 


Arjun has rejoiced upon hearing Shri Krishna’s vibhitis, as well as knowledge 
about the Supreme Personality, and he feels that his illusion is now dispelled. 
He has accepted that Shri Krishna is not merely his best friend, but also Shri 
Hari, who is the source of all opulence in the world. Now in this chapter, he 
begins by gratefully acknowledging Shri Krishna’s compassion in revealing such 


invaluable knowledge. 


Vaal fe at set Tae AAT 
cad: HAcMAa Ween A 11211 


bhavapyayau hi bhiitandm shrutau vistarasho maya 
tvattah kamala-patraksha mahatmyam api chadvyayam 


bhava—appearance; apyayau—disappearance; hi—indeed; bhiitanam—of all living beings; shrutau 
—have heard; vistarashah—in detail; maya—by me; tvattah—from you; kamala-patra-aksha— 
lotus-eyed one; mahatmyam—greatness; api—also; cha—and; avyayam—eternal. 


I have heard from you in detail about the appearance and disappearance of 


all living beings, O lotus-eyed one, and also about your eternal majesty. 


Arjun continues his appreciation of Bhagavan Krishna's glories by confirming 
his paramount position as the source of the appearance and disappearance of 
the entire material manifestation. He addresses Shri Krishna in the vocative 
with the words kamala-patraksha, meaning “whose eyes are like the lotus flower, 
which is large, soft, and beautiful, and endowed with the attributes of 


sweetness and gentleness.” 


By the above verse, Arjun implies, “O Shri Krishna, I have heard from you 
about your imperishable majestic glories. Although you are present within all, 
you are untainted by their imperfections. Although you are the supreme 


controller, yet you are the non-doer and are not responsible for our actions. 


Although you bestow the results of our karmas, you are impartial and equal to 
all. You are the supreme witness and the dispenser of the results of our actions. 


I thus conclude that you are the object of adoration of all beings.” 


Wad daa AUT UAVAT | 
spiraait ct RAV USS 11311 


evam etad yathattha tvam Atmannam parameshvara 
drashtum ichchhami te riipam aishwaram purushottama 


evam—thus; etat—this; yatha—as; dttha—have spoken; tvam—you; Atmannam—youtself; parama- 
ishvara—Supreme Bhagavan; drashtum—to see; ichchhami—I desire; te—your; rijpam—form; 
aishwaram—divine; purusha-uttama—Shri Krishna, Shri Hari . 


O Supreme Bhagavan, you are precisely what you declare yourself to be. 


Now I desire to see your divine cosmic form, O greatest of persons. 


Arjun addresses Shri Krishna as the best person because no other personality is 
equal to him. Often scholars, basing their opinion upon dry intellectual 
analysis, have difficulty in accepting the concept of Bhagavan as a person. They 
wish to perceive Bhagavan as only an impersonal light, without attributes, 
virtues, qualities, and pastimes. However, when we tiny Atman(s) possess a 
personality, then why should we deny a personality to the Supreme Bhagavan? 
Not only can he have a personality, but he also has the best personality, and 
therefore he is Shri Hari. The difference between our personality and 
Bhagavan’s personality is that he is not only a perfect person; he also has his 


impersonal all-pervading aspect, which is devoid of attributes and form. 


Arjun declares that he accepts the reality of Shri Krishna's divine personality, 
precisely as has been described to him. He has complete faith in his personal 
form, and yet, he desires to see Shri Krishna’s vishwarip, or universal form, 


replete with all opulences. He wishes to view it with his own eyes. 


Ta aie ceased Ta seria WaT 
anyat dat Ha ava 114 1 


manyase yadi tach chhakyam maya drashtum iti prabho 
yogeshvara tato me tvam darshayAtmannam avyayam 


manyase—you think; yadi—if; tat—that; shakyam—possible; maya—by me; drashtum—to behold; 
iti—thus; prabho—Bhagavan; yoga-ishvara—Bhagavan of all mystic powers; tatah—then; me—to 
me; tvam—you; darshaya—reveal; Atmannam—yourself; avvyayam—imperishable. 

O Bhagavan of all mystic powers, if you think I am strong enough to 


behold it, then kindly reveal that imperishable cosmic form to me. 


In the previous verse, Arjun desired to see the cosmic form of Shri Hari. He 
now seeks his approval. “O Yogeshwar, I have expressed my wish. If you 
consider me worthy of it, then by your grace, please reveal your cosmic form to 
me, and show me your Yog-aishwarya (mystic opulence).” Yog is the science of 
uniting the individual Atman with the Supreme Atman, and those who 
practice this science are called yogis. The word Yogeshwar also means “Bhagavan 
of all yogis.” Since the object of attainment for all yogis is the Supreme 
Bhagavan, Shri Krishna is consequently the Bhagavan of all yogis. Previously, 
in verse 10.17, Arjun had addressed the Bhagavan as “Yogi,” implying “Master 
of yog.” But he has now changed it to “Yogeshwar” because of his increased 


respect for Shri Krishna. 


stsnTarare | 
UVa FY UTA BUlUVT PAV ISA ASAT: | 
aMiaat feeantt Aaah A stl 


Shri-bhagavan uvdcha 
pashya me partha ripani shatasho tha sahasrashah 
nana-vidhani divyani nadna-varnakritini cha 
Shri-bhagavan uvacha—Supreme Bhagavan Krishna spoke; pashya—behold; me—my; partha— 
Arjun, the son of Pritha; rapani—tforms; shatashah—by the hundreds; atha—and; sahasrashah— 
thousands; ndnd-vidhani—varioius; divyani—divine; nadnad—various; varna—colors; akritini— 
shapes; cha—and. 


Supreme Bhagavan Krishna spoke: Behold, O Parth, my hundreds and 


thousands of wonderful forms of various shapes, sizes, and colors. 


After listening to Arjun’s prayers, Shri Krishna now asks him to have a vision of 
his vishwariip, or universal form. He uses the word pashya, meaning “behold” to 
indicate that Arjun must pay attention. Although the form is one, it has 
unlimited features, and contains innumerable personalities of multitude shapes 
and variegated colors. Shri Krishna uses the phrase shatasho ‘tha sahasrashah to 


indicate they exist in innumerable fashions and multitude ways. 


Having asked Arjun to behold his universal form with infinite shapes and colors, 
Shri Krishna now asks Arjun to observe the celestial deities and other wonders in 


that cosmic form. 


Walesa eaMvadl! Teaeaay | 
AACE AUT UvATy AAT AIA 116 1 


pashyddityan vastn rudradn ashvinau marutas tatha 
bahiny adrishta-purvani pashyashcharyani bharata 


pashya—behold; ddityan—the (twelve) sons of Aditi; vasiin—the (eight) Vasus; rudran—the 
(eleven) Rudras; ashvinau—the (twin) Ashvini Kumars; marutah—the (forty-nine) Maruts; tatha— 
and; bahuni—many; adrishta—never revealed; purvani—before; pashya—behold; ashcharyani— 
marvels; bharata—Arjun, scion of the Bharatas. 


Behold in me, O scion of the Bharatas, the (twelve) sons of Aditi, the 
(eight) Vasus, the (eleven) Rudras, the (twin) Ashwini Kumars, as well as 


the (forty-nine) Maruts and many more marvels never revealed before. 


The universal form of the Bhagavan not only contains marvels that exist on 
earth but also marvels that exist in the higher planetary systems, never before 
seen together in this manner. He further reveals that the celestial deities are all 
tiny fragments of his divine form; he shows the twelve Adityas, eight Vasus, 
eleven Rudras, two Ashwini Kumars, as well as the forty-nine Maruts within 


himself. 


The twelve sons of Aditi are: Dhata, Mitra, Aryama, Shakra, Varun, Amsha, 
Bhaga, Vivasvan, Pusha, Savita, Tvashta, Vaman. The eight Vasus are: Dara, 
Dhruv, Soma, Ahah, Anila, Anala, Pratyush, Prabhas. 


The eleven Rudras are: Hara, Bahurupa, Tryambaka, Aparajita, Vrisakapi, 
Shambhu, Kapardi, Raivata, Mrigavyadha, Sarva, Kapali. The two Ashwini 


Kumars are the twin-born physicians of the gods. 


The forty-nine Maruts (wind deities) are: Sattvajyoti, Aditya, Satyajyoti, 
Tiryagjyoti, Sajyoti, Jyotishman, Harita, Ritajit, Satyajit, Sushena, Senajit, 
Satyamitra, Abhimitra, Harimitra, Krita, Satya, Dhruv, Dharta, Vidharta, 
Vidharaya, Dhvanta, Dhuni, Ugra, Bhima, Abhiyu, Sakshipa, Idrik, Anyadrik, 
Yadrik, Pratikrit, Rik, Samiti, Samrambha, Idriksha, Purusha, Anyadriksha, 
Chetasa, Samita, Samidriksha, Pratidriksha, Maruti, Sarata, Deva, Disha, 
Yajuh, Anudrik, Sama, Manusha, and Vish. 


sehta Michel Uae TART 


WY dé Welch Galaeswieae 11711 


ihaika-stham jagat kritsnam pashyadya sa-characharam 
mama dehe gudakesha yach chanyad drashtum ichchhasi 


iha—here; eka-stham—assembled together; jagat—the universe; kritsnam—entire; pashva—behold; 
adya—now; sa—with; chara—the moving; acharam—the non- moving; mama—my; dehe—in this 
form; gudakesha—Arjun, the conqueror of sleep; yat—whatever; cha—also; anyat—else; drashtum 
—to see; ichchhasi—you wish. 


Behold now, Arjun, the entire universe, with everything moving and non- 
moving, assembled together in my universal form. Whatever else you wish 


to see, observe it all within this universal form. 


After hearing Shri Krishna’s instructions to behold his form, Arjun wonders 
where to see it. So Shri Krishna states that it is within the body of Shri Hari. 
There, he will see infinite universes with all their moving and non-moving 


entities. Every entity exists in the universal form, and so do the events of the 


past and the future. Arjun will thus be able to see the victory of the Pandavas 
and the defeat of the Kauravas as an event that is a part of the unfoldment of 


the cosmic plan for the universe. 


Ag Ol Wate SBA tae 
feet calla a aa: uaF arTvary stl 


na tu mam shakyase drashtum anenaiva sva-chakshusha 
divyam dadami te chakshuh pashya me yogam aishwaram 


na—not; tu—but; mam—me; shakyase—you can; drashtum—to see; anena—with these; eva—even; 
sva-chakshusha—with your physical eyes; divvam—divine; dadami—I give; te—to you; chakshuh— 
eyes; pashya—behond; me—my; yogam aishwaram—majestic opulence. 


But you cannot see my cosmic form with these physical eyes of yours. 


Therefore, I grant you divine vision. Behold my majestic opulence! 


When the Supreme Bhagavan descends in the world, he has two kinds of forms 
—one is the material form that can be seen with material eyes, and the other is 
his divine form that can only be seen with divine vision. Thus, human beings 
do see him during his descension upon the earth, but they see only his material 
form. His divine form is not visible to their material eyes. That is the reason 
why Atman(s) in this material world cannot recognize Bhagavan when he takes 
an Avatar on earth. Shri Krishna mentioned this in the ninth chapter, verse 11: 
“Ignorant persons are unable to recognize me when I descend in my personal 
form. They do not know the divinity of my personality, as the Supreme 
Bhagavan of all beings.” What people see is only the material form of the 


divine descension. 


The same theory applies to his cosmic form. In the previous two verses, Shri 
Krishna asked Arjun to see the cosmic form, but Arjun could see nothing 
because he had material eyes. The physical eyes are insufficient to see that 
universal form and the ordinary intellect is unequipped to comprehend it. 


Thus, Shri Krishna now says that he will grant the divine vision with which it 


will become possible to behold the universal form with all its majesty. 


The granting of spiritual vision is an act of grace by the Supreme Bhagavan. By 
his grace, Bhagavan adds his divine eyes to the Atman’s material eyes; he adds 
his divine mind to the Atman’s material mind; he adds his divine intellect to 
the Atman’s material intellect. Then, equipped with the divine senses, mind, 
and intellect of Bhagavan, the Atman can see his divine form, think of it, and 


comprehend it. 


Ut Bara | 
Wa Tal USANA GT: 
SUA Ua UA UU VAT 11911 


sanjaya uvacha 
evam uktva tato rajan mahd-yogeshvaro harih 
darshayam asa parthadya paramam riipam aishwaram 


sanjayah uvacha—Sanjay said; evam—thus; uktva—having spoken; tatah—then; rajan—King; 
mahd-yoga-ishvarah—the Supreme Bhagavan of Yog; harih—Shri Krishna; darshayam dasa— 
displayed; parthaya—to Arjun; paramam—divine; riijpam aishwaram—opulence. 

Sanjay said: O King, having spoken thus, the Supreme Bhagavan of Yog, 
Shri Krishna, displayed his divine and opulent form to Arjun. 


Arjun had referred to Shri Krishna as “Yogeshwar” in verse 11.4. Now, Sanjay 
refers to him as “Maha-Yogeshwar,” adding the superlative “great” to the 
address “Bhagavan of all yogis.” Sanjay was bestowed with the gift of far- 
sighted vision by his Guru, Ved Vyas. So he also beheld the Bhagavan’s cosmic 
form in the same manner as Arjun saw it. In the next four verses, Sanjay 
describes to Dhritarashtra what Arjun saw. The word aishwarya means 
“opulence.” The cosmic form of Bhagavan is replete with the manifestation of 


his opulences, and it invokes fear, awe, and reverence in the beholder. 
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aneka-vaktra-nayanam anekddbhuta-darshanam 
aneka-divyabharanam divydnekodyatayudham 


divya-malyambara-dharam divya-gandhanulepanam 
sarvashcharya-Mayam devam anantam vishwato-mukham 


aneka—many; vaktra—faces; nayanam—eyes; aneka—many; adbhuta—wonderful; darshanam— 
had a vision of; aneka—many; divya—divine; abharanam—ornaments; divya—divine; aneka— 
many; udyata—uplifted; ayudham—weapons; divva—divine; malya—garlands; ambara—garments; 
dharam—wearing; divva—divine; gandha—fragrances; anulepanam—anointed with; sarva—all; 
ashcharya-Mayam—wonderful; devam—Bhagavan; anantam—unlimited; vishwatah—all sides; 
mukham—face. 

In that cosmic form, Arjun saw unlimited faces and eyes, decorated with 
many celestial ornaments and wielding many kinds of divine weapons. He 
wore many garlands on his body and was anointed with many sweet- 
smelling heavenly fragrances. He revealed himself as the wonderful and 


infinite Bhagavan whose face is everywhere. 


Sanjay elaborates upon Shri Krishna’s divine universal form with the words 
aneka (many) and anant (unlimited). The entire creation is the body of 
Bhagavan’s cosmic form, and therefore it contains countless faces, eyes, 
mouths, shapes, colors, and forms. The human intellect is habituated to 
grasping things within the limited kernel of time, space, and form. The cosmic 
form of Bhagavan revealed unusual wonders, marvels, and miracles in all 
directions, transcending the limitations of space and time, and thus it could be 


aptly termed as wondrous. 
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divi surya-sahasrasya bhaved yugapad utthita 
yadi bhah sadrishi sa syad bhdsas tasya mahatmanah 


divi—in the sky; si#rya—suns; sahasrasya—thousand; bhavet—were; yugapat—simultaneously; 
utthita—nising; yadi—if; bhah—splendor; sadrishi—like; sa—that; syat—would be; bhasah— 
splendor; tasya—of them; mahd-atmanah—the great personality. 


If a thousand suns were to blaze forth together in the sky, they would not 
match the splendor of that great form. 


Sanjay now describes the effulgence of the universal form. To give an idea of its 
dazzling radiance, he compares it to thousands of suns blazing simultaneously 
in the midday sky. Actually, Bhagavan’s effulgence is unlimited; it cannot be 
quantified in terms of the effulgence of the sun. However, narrators often 
describe the unknown by extrapolating from the known. The simile of a 
thousand suns expressed Sanjay’s perception that the splendor of the cosmic 


form had no parallels. 
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tatraika-stham jagat kritsnam pravibhaktam anekadha 
apashyad deva-devasya Sharire pandavas tada 


tatra—there; eka-stham—established in one place; jagat—the universe; Ayitsnam—entire; 
pravibhaktam—divided; anekadha—many; apashyat—could see; deva-devasya—of the Bhagavan of 
gods; sharire—in the body; pandavah—Arjun; tada—at that time. 

There Arjun could see the totality of the entire universe established in one 


place, in that body of the Bhagavan of gods. 


After describing wondrous spectacles in the cosmic form, Sanjay states that it 
encompassed the entire universe. Even more amazingly, Arjun saw the totality 
of existence in the locality of Shri Krishna’s body. He beheld the entire creation 
of infinite universes, with their manifold divisions of galaxies and planetary 


systems in a mere fraction of the body of the Supreme Bhagavan. 


During his childhood pastimes, Shri Krishna had also revealed the cosmic form 


to his mother, Yashoda. The Supreme Bhagavan had hidden his mystic 
opulences and was playing the role of a little child for the pleasure of his 
devotees. Thinking of Shri Krishna as her son, Yashoda chastised him severely 
one day, for eating mud despite her constant admonitions, and asked him to 
open his mouth so that she may see what was in it. However, to her immense 
wonder, when Shri Krishna opened his mouth, he revealed within it a vision of 
his cosmic form by his YogMaya power. Yashoda was bewildered to see such 
unlimited wonders in the mouth of her little child. She was so overcome by the 
spectacle that she came on the verge of swooning, when Shri Krishna touched 


her and brought her back to normalcy. 


The same cosmic form that the Bhagavan revealed to his mother, Yashoda, he is 
now revealing to his friend, Arjun. Now, Sanjay describes Arjun’s response to the 


vision of the cosmic form. 
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tatah sa vismayavishto hrishta-roma dhananjayah 
pranamya shirasa devam kritanjalir abhashata 


tatah—then; sah—he; visMaya-avishtah—full of wonder; hrishta-romad—with hair standing on end; 
dhananjayah—Ayjun, the conqueror of wealth; pranamya—bow down; shirasa—with (his) head; 
devam—the Bhagavan; krita-anjalih—with folded hands; abhashata—he adressed. 

Then, Arjun, full of wonder and with hair standing on end, bowed his 


head with folded hands before the Bhagavan and addressed him thus. 


Arjun was struck with amazement and deep reverence on seeing that 
breathtaking spectacle. It struck devotional chords in his heart that evoked 
paroxysms of delight. The elation experienced through devotional sentiments 
occasionally finds expression in physical symptoms. The bhakti scriptures 
describe eight such symptoms, or the ashta sattvic bhav, that sometimes manifests 


in devotees when their heart gets thrilled in devotion: 


stambha swedo ’ tha romafichah svarabhedo tha vepathuh 
vaivarnyamashru pralaya ityashtau satvikah smritah 
(Bhakti Rasamrit Sindhu) [v1] 


“Becoming stupefied, sweating, horripilation, choking of the voice, trembling, 
complexion becoming ashen, shedding tears, and fainting—these are the 
physical symptoms by which intense love in the heart sometimes manifests.” 
That is what Arjun experienced as his hair began standing on end. Bowing 
down in reverence with folded hands, he uttered the words that follow. What 


Arjun said is now described in the next seventeen verses. 


Bait SATA | 
ugaiy dita cd ce 
Tale Yatagraa grt 
AAO HAA 
Wey Valais fear 1115 11 


arjuna uvdcha 
pashyami devans tava deva dehe 
sarvans tatha bhita-vishesha-sanghan 
brahmanam sham kamalasana-stham 
rishinsh cha sarvan uragansh cha divyan 


arjunah uvacha—Arjun said; pashyami—I behold; devan—all the gods; tava—your; deva— 
Bhagavan; dehe—within the body; sarvan—all; tatha—as well as; bhiita vishesha-sanghan—hosts 
of different beings; brahmanam—Bhagavan Brahma; isham—Shiv; kamala-asana-stham—seated on 
the lotus flower; rishin—sages; cha—and; sarvan—all; uragan—serpents; cha—and; divyan— 
divine. 


Arjun said: O Shri Krishna, I behold within your body all the gods and 
hosts of different beings. I see Brahma seated on the lotus flower; I see 


Shiv, all the sages, and the celestial serpents. 


Arjun exclaimed that he was beholding multitudes of beings from all the three 
worlds, including the gods of the celestial abodes. The words kamalasanasatham 
refer to Bhagavan Brahma, who sits at the lotus whorl of the universe. 


Bhagavan Shiv, sages like Vishwamitra, and serpents such as Vasuki were all 


visible within the cosmic form. 
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aneka-bahiidara-vaktra-netram 
pashyami tvam sarvato ’nanta-riupam 
nantam na madhyam na punas tavadim 
pashyami vishweshwara vishwa-riipa 


aneka—infinite; bahu—arms; udara—stomachs; vaktra—faces; netram—eyes; pashyami—lI see; 
tvam—you; sarvatah—in every direction; ananta-riipam—nifinite forms; na antam—without end; 
na—not; madhyam—middle; na—no; punah—again; tava—your, adim—beginning; pashyami—I| 
see; vishwa-ishwara—The Bhagavan of the universe; vishwa-rijpa—universal form. 

I see your infinite form in every direction, with countless arms, stomachs, 
faces, and eyes. O Bhagavan of the universe, whose form is the universe 


itself, I do not see in you any beginning, middle, or end. 


Arjun uses two vocatives—vishweshwar, meaning “controller of the universe” and 
vishwarip, meaning “universal form.” He implies, “O Shri Krishna, the universe 
is nothing but your manifestation and you are also its supreme master.” 
Further, he expresses the vastness of the form he is experiencing, by saying that 
from whichever angle he looks, Arjun cannot discern any end to his 
manifestations. When he searches for the beginning, he is unable to find it. 
When he tries to see its middle, he again gets no success, and when he searches 
for the end, he can find no limit to the panorama manifesting before him. 
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kiritinam gadinam chakrinam cha 


tejo-rashim sarvato diptimantam 
pashyami tvam durnirikshyam samantad 
diptanalarka-dyutim aprameyam 


kirttinam—adroned with a crown; gadinam—with club; chakrinam—with discs; cha—and; tejah- 
rashim—abode of splendor; sarvatah—everywhere; dipti-mantam—shining; pashyami—I see; tvam 
—you; durnirikshvam—difficult to look upon; samantat—in all directions; dipta-anala—blazing 
fire; arka—like the sun; dyutim—effulgence; aprameyam—immeasurable. 


I see your form, adorned with a crown, and armed with the club and disc, 
shining everywhere as the abode of splendor. It is hard to look upon you in 
the blazing fire of your effulgence, which is radiating like the sun in all 


directions. 


Physical eyes get blinded upon seeing something very bright. The cosmic form 
before Arjun had a brilliance that exceeded thousands of blazing suns. As the 
sun dazzles the eyes, the universal form was immensely stunning to the eyes. 
He was able to behold it only because he had received divine eyes from the 


Bhagavan. 


Within the universal form, Arjun also perceived the four-armed Vishnu form 
of the Bhagavan, with the four famous emblems—mace, conch, disc, and lotus 


flower. 
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tvam aksharam paramam veditavyam 
tvam asya vishwasya param nidhanam 
tvam avyayah shashvata-dharma-gopta 
sanatanas tvam purusho mato me 


tvam—you; aksharam—the imperishable; paramam—the supreme being; veditavyam—worthy of 
being known; tvam—you; asya—of this; vishwasya—of the creation; param—supreme; nidhanam— 
support; tvam—you; avyayah—eternal; shashvata-dharma-gopta—protector of the eternal religion; 
sandtanah—everlasting; tvam—you; purushah—the Supreme Divine Person; matah me—my 
opinion. 


I recognize you as the supreme imperishable being, the ultimate truth to 
be known by the scriptures. You are the support of all creation; you are the 
eternal protector of sandtan dharma (the eternal religion); and you are the 


everlasting Supreme Divine Personality. 


Arjun announced that he recognized the sovereignty of Shri Krishna’s position 
as the Supreme Bhagavan, who is the support of all creation, and who is to be 


known through all the scriptures. The Kathopanishad states: 
sarve veda yat padamamananti (1.2.15) [v2] 


“The aim of all the Vedic mantras is to take us in the direction of Bhagavan. 


He is the object of the study of the Vedas.” The Shrimad Bhagavatam states: 
vasudeva-para veda vasudeva-parad makhah (1.2.28) [v3] 


“The goal of cultivating Vedic knowledge is to reach Bhagavan. All sacrifices 
are also meant for pleasing him.” In his tribute to Shri Krishna, Arjun 
expressed his realization that the personal form of the Bhagavan, standing 
before him, was the same supreme absolute truth that is the object of all Vedic 


knowledge. 
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anddi-madhydntam ananta-viryam 
ananta-bahum shashi-stirya-netram 
pashyami tvam dipta-hutasha-vaktram 

sva-tejasa vishwam idam tapantam 
anadi-madhya-antam—without beginning, middle, or end; ananta—infinite; virvam—power; ananta 
—unlimited; bahum—arms; shashi—the moon; stirya—the sun; netram—eyes; pashyami—l see; 
tvam—you; dipta—blazing; hutasha—emanating from; vaktram—your mouth; sva-tejasa—by your 
radiance; vishwam—universe; idam—this; tapantam—warming. 


You are without beginning, middle, or end; your power has no limits. Your 


arms are infinite; the sun and the moon are like your eyes, and fire is like 


your mouth. I see you warming the entire creation by your radiance. 


In the sixteenth verse, Arjun had said that the form of the Bhagavan is without 
beginning, middle, or end. He repeats this after just three verses, out of his 
excitement over what he is seeing. If a statement is uttered repeatedly in 
amazement, it is taken as an expression of wonder and not considered a literary 
flaw. For example, on seeing a snake, one may scream, “Look, a snake! A snake! 


A snake!” Similarly, Arjun repeats his words in amazement. 


Bhagavan is indeed without a beginning and end. That is because space, time, 
and causation are within him. So he is beyond the measure of their limits. He 
cannot be encompassed either by space, time, or causation. Further, the sun, 
moon, and stars receive their energy from the Bhagavan. Thus, it is he who 
provides warmth to the universe through these entities. 
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dyav a-prithivyor idam antaram hi 
vydptam tvayaikena dishash cha sarvah 
drishtvadbhutam riipam ugram tavedam 
loka-trayam pravyathitam mahatman 


dyau-a-prithivvoh—between Swarga and earth; idam—this; antaram—space between; hi—indeed; 
vyaptam—pervaded; tvaya—by you; ekena—alone; dishah—directions; cha—and; sarvah—all; 
drishtva—seeing; adbhutam—wonderous; rijpam—form; ugram—terrible; tava—your; idam—this; 
loka—worlds; trayam—three; pravyathitam—trembling; maha-dtman—The greatest of all beings. 

The space between Swarga and earth and all the directions are pervaded by 
you alone. Seeing your wondrous and terrible form, I see the three worlds 


trembling in fear, O Greatest of all beings. 


Arjun says, “O Omnipresent Bhagavan, you are pervading in all ten directions, 
the whole earth, the sky above, and the space in-between. All living beings are 
shuddering in fear of you.” Why should the three worlds shudder before the 
universal form when they have not even seen it? Arjun implies that everyone is 
functioning in fear of Bhagavan’s laws. His edicts are in place, and everyone is 


obliged to submit to them. 
karama pradhana bisva kari rakha, jo jasa karai so tasa phala chakha (Ramayana) [v4] 


“The world functions according to the law of karma. Whatever we do, we will 
have to reap the karmic results.” Like the law of karma, there are innumerable 
laws in existence. Many scientists make a living out of discovering and 
theorizing the physical laws of nature, but they can never make the laws. 
Bhagavan is the supreme law-maker, and everyone is subject to the dominion 


of his laws. 
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ami hi tvam sura-sanghda vishanti 
kechid bhitah pranjalayo grinanti 
svastity uktvad maharshi-siddha-sanghah 
stuvanti tvam stutibhih pushkalabhih 


ami—these; hi—indeed; tvam—you; sura-sanghah—assembly of celestial deities; vishanti—are 
entering; kechit—some; bhitah—in fear; pranjalayah—with folded hands; grinanti—praise; svasti— 
auspicious; iti—thus; uktva—treciting; mahd-rishi—great sages; siddha-sanghah—perfect beings; 
stuvanti—are extolling; tvam—you,; stutibhih—with prayers; pushkalabhih—hymns. 

All the celestial deities are taking your shelter by entering into you. In awe, 
some are praising you with folded hands. The great sages and perfected 


beings are extolling you with auspicious hymns and profuse prayers. 


Arjun is seeing here the kala rip of Shri Krishna, i.e. his form as all-devouring 


time. The marching onslaught of time consumes even the greatest of 
personalities, including the celestial deities. Arjun sees them entering the 
universal form, with folded hands, in subservience to the kala rip of Bhagavan. 
At the same time, he sees the sages and perfected Atman(s), extolling the 


Bhagavan with their thoughts, words, and deeds. 
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rudradityad vasavo ye cha sadhya 
vishve ’Shvinau marutash choshmapash cha 
gandharva-yakshdsura-siddha-sangha 
vikshante tvam vismitash chaiva sarve 


rudra—a form of Bhagavan Shiv; adityah—the Adityas; vasavah—the Vasus; ye—these; cha—and; 
sddhyah—the Sadhyas; vishve—the Vishvadevas; ashvinau—the Ashvini kumars; marutah—the 
Maruts; cha—and; ushma-pah—the ancestors; cha—and; gandharva—Gandharvas; yaksha—the 
Yakshas; asura—the Demons; siddha—the perfected beings; sanghah—the assemblies; vikshante— 
are beholding; tvam—you; vismitah—in wonder; cha—and; eva—verily; sarve—all. 

The Rudras, Adityas, Vasus, Sadhyas, Vishvadevas, Ashwini Kumars, 
Maruts, ancestors, Gandharvas, Yakshas, Asuras, and Siddhas are all 


beholding you in wonder. 


All these personalities receive their positions by the power of Bhagavan and 
they discharge their respective duties in reverence to the laws of creation. Thus, 
they are all mentioned as beholding the cosmic form of Bhagavan with 


wonder. 
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rupam mahat te bahu-vaktra-netram 
mahd-baho bahu-bahuru-padam 

bahidaram bahu-danshtra-karalam 

drishtva lokah pravyathitas tathaham 


rupam—form; mahat—magnificent; te—your; bahu—many; vaktra—mouths; netram—eyes; maha- 
baho—mighty-armed Bhagavan; bahu—many; bahu—arms; tru—thighs; paddam—legs; bahu- 
udaram—many stomachs; bahu-danshtra—many teeth; karalam—terrifying; drishtva—seeing; 
lokah—all the worlds; pravyathitah—terror-stricken; tatha—so also; aham—l. 

O mighty Bhagavan, in veneration of your magnificent form with its many 
mouths, eyes, arms, thighs, legs, stomachs, and terrifying teeth, all the 


worlds are terror-stricken, and so am I. 


The numerous hands, legs, faces, and stomach of Bhagavan are everywhere. 


The Shwetashvatar Upanishad states: 


sahasrashirsha purushah sahasrakshah sahasrapat 
sa bhiimim vishwato vritvatyatishthaddashangulam (3.14) [v5] 


“The Supreme Entity has thousands of heads, thousands of eyes, and 
thousands of feet. He envelopes the universe, but is transcendental to it. He 
resides in all humans, about ten fingers above the navel, in the lotus of the 
heart.” Those who are beholding and those who are being beheld, the terrified 
and the terrifying, are all within the universal form of the Bhagavan. Again, the 
Kathopanishad states: 


bhayaddasyagnistapati bhayat tapati stiryah 
bhayadindrashcha vayushcha mrityurdhavati panchamah (2.3.3) [v6] 


“It is from the fear of Bhagavan that the fire burns and the sun shines. It is out 
of fear of him that the wind blows and Indra causes the rain to fall. Even 


Yamraj, the deity of death, trembles before him.” 
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nabhah-sprisham diptam aneka-varnam 
vydattananam dipta-vishdla-netram 

drishtva hi tvam pravyathitantar-Atman 

dhritim na vindami shamam cha vishno 


nabhah-sprisham—touching the sky; diptam—effulgent; aneka—many; varnam—colors; vyatta— 
open; @ranam—mouths; dipta—blazing; vishala—enormous; netram—eyes; drishtva—seeing; hi— 
indeed; tvam—you; pravyathitantar-Atman—ny heart is trembling with fear; dhritim—firmness; na 
—not; vindami—lI find; shamam—mental peace; cha—and; vishno—Bhagavan Vishnu. 

O Bhagavan Vishnu, seeing your form touching the sky, effulgent in many 
colors, with mouths wide open and enormous blazing eyes, my heart is 


trembling with fear. I have lost all courage and peace of mind. 


Seeing the cosmic form of Bhagavan changed the nature of Arjun’s relationship 
with Shri Krishna. Earlier, he had looked upon him as an intimate friend and 
interacted in a manner befitting a close associate. He was aware in the back of 
his head that Shri Krishna was Bhagavan, but the love overflowing in his heart 
would make him forget the almighty aspect of Shri Krishna’s personality. All he 
would remember was that he loved his friend Shri Krishna more than anything 


in the world. 


That is the nature of love. It absorbs the mind so deeply that the devotee 
forgets the formal position of his Beloved Bhagavan. And if formality is 
retained, then love is unable to manifest in its fullness. For example, a wife 
loves her husband deeply. Though he may be the governor of the state, the wife 
only looks upon him as her husband, and that is how she is able to interact 
intimately with him. If she keeps this knowledge in her head that her husband 


is the governor, then each time he comes by, she will be inclined to stand on 


her feet and pay a more ceremonial respect for him. So, the knowledge of the 
official position of the beloved gets immersed in the loving sentiments. The 


same phenomenon takes place in devotion to Bhagavan. 


The cowherds of Braj merely viewed Shri Krishna as their bosom buddy. 
Jagadguru Shri Kripaluji Maharaj describes their pastimes with Shri Krishna 


very sweetly: 


dekho dekho ri, gwala balana yari 
rijhavata khela jitaya sakhana ko, ghora bani bani banawari 
(Prem Ras Madira, Rasiya Madhuri, Pada 7) [v7] 


“Look at the sweetness of the loving interactions between Shri Krishna and his 
cowherd friends! They play games together, and when Shri Krishna loses the 
game, he becomes a horse by sitting on all fours and his friend rides on his 
back.” If the cowherd friends remembered that Shri Krishna was Bhagavan, 
they would never have the gumption to do such a thing. And the Bhagavan 
too relishes the intimacy of such interactions with his devotees in which they 


relate with him as a dear friend. 


Shri Krishna enacted the famous Goverdhan /eela pastime upon the earth, in 
which he lifted the Goverdhan Hill on the little finger of his left hand, to 
protect the residents of the land of Braj from the rain caused by Indra, the king 
of Swarga and the celestial deity of rain. However, Krishna’s little cowherd 
associates were not impressed. In their eyes, Krishna was merely a loveable 
friend, and so they did not believe he could lift the hill. Jagadguru Shri 


Kripaluji Maharaj states in continuation to the verse above: 


nakha dharyo goverdhana-giri jaba, sakhana kahyo hama giridhart 
(Prem Ras Madirda, Rasiya Madhuri, Pada 7) [v&] 


“When Shri Krishna lifted the Goverdhan Hill, his cowherd friends applied 
their sticks to the bottom of the hill, thinking that they were the actual lifters 


of the hill.” At the end, Indra accepted defeat and came seated on his white 


elephant. He apologized for having sent the torrential rain, without realizing 


Shri Krishna’s supreme position. 


Now, when the cowherd boys saw Indra, the King of Swarga Loka, coming and 
offering obeisance to their friend Krishna, they realized that Krishna is 
Bhagavan. So, they began looking at him fearfully from a distance. Seeing their 
devotional sentiment change from friendship to awe and reverence, Shri 
Krishna lamented, “That loving exchange we were enjoying has vanished. They 
are now thinking I am Bhagavan.” So by his YogMavya power, he made them 
forget the significance of what they had seen, and they again felt that Shri 


Krishna was nothing more than their friend. 


Arjun was also a devotee of Shri Krishna in sakhya bhav. He was used to relating 
to Shri Krishna as his friend. That is why he had agreed to having Shri Krishna 
as his chariot driver. If his devotion had been motivated by the fact that Shri 
Krishna was the Supreme Bhagavan of all creation, Arjun would never have 
allowed him to do such a demeaning service. But now, seeing his infinite 
splendor and inconceivable opulences, his fraternal sentiment toward Shri 


Krishna was replaced by fear. 


aelauelid a dt Was 
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danshtra-karalani cha te mukhani 
drishtvaiva kalanala-sannibhani 
disho na jane na labhe cha sharma 
prasida devesha jagan-nivasa 


danshtra—teeth; karalani—terrible; cha—and; te—your; mukhani—mouths; drishtva—having seen; 
eva—indeed; kala-anala—the fire of annihilation; sannibhani—resembling; dishah—the directions; 
na—not; jane—know; na—not; labhe—I obtain; cha—and; sharma—peace; prasida—have mercy; 
deva-isha—The Bhagavan of gods; jagat-nivasa—The shelter of the universe. 


Having seen your many mouths bearing your terrible teeth, resembling the 
raging fire at the time of annihilation, I forget where I am and do not 
know where to go. O Bhagavan of gods, you are the shelter of the universe; 


please have mercy on me. 


The universal form that Arjun beholds is just another aspect of Shri Krishna's 
personality and is non-different from him. And yet, the vision of it has dried 
up the camaraderie that Arjun was previously experiencing toward Shri 
Krishna, and he is overcome with fear. Seeing the many wondrous and 
amazingly frightful manifestations of the Bhagavan, Arjun is now scared, and 


thinks that Shri Krishna is angry with him. So he asks for mercy. 
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ami cha tvam dhritardshtrasya putrah 
sarve sahaivavani-pala-sanghaih 
bhishmo dronah sita-putras tathdsau 
sahasmadiyair api yodha-mukhyaih 


vaktrani te tvaramdana vishanti 

danshtra-karalani bhaydnakani 

kechid vilagna dashanantareshu 
sandrishyante churnitair uttamangaih 


ami—these; cha—and; tvam—you,; dhritarashtrasya—of Dhritarashtra; putrah—sons; sarve—all; 
saha—with; eva—even; avani-pdla—their allied kings; sanghaih—assembly; bhishmah— 
Bheeshma; dronah—Dronacharya; sitta-putrah—Karna; tatha—and also; asau—this; saha—with; 
asmadiyaih—from our side; api—also; yodha-mukhyaih—generals; vaktrani—mouths; te—your; 
tvaramanah—tushing; vishanti—enter; danshtra—teeth; kardalani—terrible; bhayanakani— 


fearsome; kechit—some; vilagnah—getting stuck; dashana-antareshu—between the _ teeth; 
sandrishyante—are seen; churnitaih—getting smashed; uttama-angaih—heads. 

I see all the sons of Dhritarashtra, along with their allied kings, including 
Bheeshma, Dronacharya, Karn, and also the generals from our side, 
rushing headlong into your fearsome mouths. I see some with their heads 


smashed between your terrible teeth. 


What are the teeth of Bhagavan that Arjun is referring to? He mentioned them 
in the previous verse as well. We use our teeth to grind our food. Bhagavan’s 
teeth are his force of destruction that grinds everyone to death with the passage 


of time. The American poet, H.W. Longfellow wrote: 


Though the mills of Bhagavan grind slowly, 
Yet they grind exceeding small; 
Though with patience he stands waiting, 
With exactness grinds he all. [v9] 


Arjun sees the great Kaurava generals—Bheeshma, Dronacharya, and Karn— 
and also many of the Pandava generals rushing headlong into the mouth of the 
Bhagavan, to be ground between his teeth. He is beholding the imminent 
future in the cosmic form of Bhagavan. Since Bhagavan is beyond the limits of 


time, so the past, present, and future are visible within him in the present. 


Bheeshma, the grandsire of the Kauravas and the Pandavas, was the son of 
Shantanu and Ganga. To facilitate his father’s wish for remarriage, Bheeshma 
renounced his right to the throne, and also took a lifelong vow of celibacy. 
However, Bheeshma had continued to support Duryodhan, despite knowing 
very well that he was evil and was usurping the right of the Pandavas. Thus, he 
was destined to die in this war of goodness versus evil. The Shrimad Bhagavatam 


describes Bheeshma’s prayer to the Bhagavan, when he lay on the bed of arrows 


at the end of his life: 


sapadi sakhi-vacho nishamya madhye nija-parayor balayo ratham niveshya 
sthitavati para-sainikayur akshnda hritavati partha-sakhe ratir mamastu (1.9.35) [v10] 


“Let my mind meditate upon Arjun’s dear pal, Shri Krishna, who obeyed his 
friend’s command to drive the chariot to the center of the two armies, and 
while there, he shortened the lifespan of the opposing generals by his mere 
glance.” So, Bheeshma himself was aware that the consequence of fighting 


against the Supreme Bhagavan Shri Krishna would be death. 


Dronacharya was the guru of martial arts for both the Kauravas and the 
Pandavas. He was so impartial that he taught more about military science to 
Arjun than even to his son, Ashwatthama. However, he felt obliged to help 
Duryodhan because he was financially dependent upon him for his 
maintenance. Thus, Dronacharya too was destined to die in the war. Yet, his 
heroism could be judged from the fact that when the Pandavas were unable to 
slay him by any means and approached him for help, he told them the way in 
which he could be killed. 


Karn was the bosom friend of Duryodhan and so he fought from the side of 
the Kauravas. He too had heroic qualities. When Shri Krishna disclosed to him 
he was the eldest son of Kunti and the Pandavas were actually his brothers, he 
asked Shri Krishna not to disclose this secret to Yudhisthir, or else he would 
stop trying to kill Karn and would lose the war. Since Karn had taken the side 


of Duryodhan in the war, he too was destined to die. 
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yatha nadinam bahavo ’mbu-vegah 
samudram evabhimukha dravanti 
tatha tavami nara-loka-vira 
vishanti vaktrdny abhivijvalanti 


yatha pradiptam jvalanam patanga 
vishanti nashaya samriddha-vegah 
tathaiva nashaya vishanti lokas 
tavapi vaktrani samriddha-vegah 


yatha—as; nadinam—of the rivers; bahavah—many; ambu-vegah—water waves; samudram—the 
ocean; eva—indeed; abhimukhah—toward; dravanti—flowing rapidly; tatha—similarly; tava— 
your; ami—these; nara-loka-virah—kings of human society; vishanti—enter; vaktrani—mouths; 
abhivijvalanti—blazing; yatha—as; pradiptam—blazing; jvalanam—fire; patangah—moths; 
vishanti—enter; nashaya—to be perished; samriddha vegah—with great speed; tatha eva—similarly; 
nashaya—to be perished; vishanti—enter; lokah—these people; tava—your; api—also; vaktrani— 
mouths; samriddha-vegah—with great speed. 

As many waves of the rivers flowing rapidly into the ocean, so are all these 
great warriors entering into your blazing mouths. As moths rush with 
great speed into the fire to perish, so are all these armies entering with 


great speed into your mouths. 


There were many noble kings and warriors in the war, who fought as their duty 
and laid down their lives on the battlefield. Arjun compares them to river 
waves willingly merging into the ocean. There were also many others, who 
fought out of greed and self-interest. Arjun compares them with moths being 
lured ignorantly into the incinerating fire. But in both cases, they are marching 


rapidly toward their imminent death. 
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lelihyase grasamdnah samantal 
lokan samagran vadanair jvaladbhih 
tejobhir apiirya jagat samagram 
bhasas tavograh pratapanti vishno 


lelihyase—you are licking; grasamanah—devouring; samantat—on all sides; /okan—worlds; 
samagran—all; vadanaih—with mouths; jvaladbhih—blazing; tejobhih—by effulgence; apurya— 
filled with; jagat—the universe; samagram—all; bhdasah—trays; tava—your; ugrah—fierce; 
pratapanti—scorching; vishno—Bhagavan Vishnu. 

With your fiery tongues you are licking up the hosts of living beings on all 
sides and devouring them with your blazing mouths. O Vishnu, you are 
scorching the entire universe with the fierce, all-pervading rays of your 


effulgence. 


The Bhagavan controls the world with grandiose forces of creation, 
maintenance, and annihilation. At present, he is being perceived by Arjun in 
this mode as the all-devouring force that is engulfing his friends and allies from 
all sides. Viewing the apparition of future destined events in the cosmic form 
of Bhagavan, Arjun sees his enemies being wiped out in the imminent battle. 
He also sees many of his allies in the grip of death. Petrified by the spectacle he is 


seeing, Arjun supplicates before Shri Krishna in the next verse. 
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akhyahi me ko bhavan ugra-riipo 
namo ‘’stu te deva-vara prasida 
vijndtum ichchhami bhavantam addyam 
na hi prajanami tava pravrittim 


akhyahi—tell; me—me; kah—who; bhavan—you; ugra-riipah—fierce form; namah astu—I bow; te 
—to you; deva-vara—Bhagavan of gods; prastda—be merciful; vijiatum—to know; ichchhami—| 
wish; bhavantam—you; adyam—the primeval; na—not; hi—because; prajanami—comprehend; 
tava—your; pravrittim—workings. 

Tell me who you are, so fierce of form. O Bhagavan of gods, I bow before 
you; please bestow your mercy on me. You, who existed before all creation, 


I wish to know who you are, for I do not comprehend your nature and 


workings. 


Earlier, Arjun had requested to see the universal form. When Shri Krishna 
exhibited it, Arjun became bewildered and agitated. Having witnessed an 
almost unbelievable cosmic spectacle, he now wants to know the very heart of 
Bhagavan’s nature and purpose. Hence, he asks the question, “Who are you 


and what is your purpose?” 
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Shri-bhagavan uvadcha 
kalo smi loka-kshaya-krit pravriddho 
lokan samahartum tha pravrittah 
rite ‘pi tvam na bhavishyanti sarve 
ye ’vasthitah pratyanikeshu yodhah 


Shri-bhagavan uvacha—Bhagavan Krishna said; kalah—time; asmi—I am; loka-kshaya-krit—the 
source of destruction of the worlds; pravriddhah—tmighty; lokan—the worlds; samahartum— 
annihilation; iza—this world; pravrittah—participation; rite—without; api—even; tvam—you; na 
bhavishyanti—shall cease to exist; sarve—all; ye—who; avasthitah—arrayed; prati-anikeshu—in 
the opposing army; yvodhah—the warriors. 

Bhagavan Krishna said: I am mighty Time, the source of destruction that 
comes forth to annihilate the worlds. Even without your participation, the 


warriors arrayed in the opposing army shall cease to exist. 


In response to Arjun’s question regarding who he is, Shri Krishna reveals his 
nature as all-powerful Time, the destroyer of the universe. The word kala is 
derived from kalayati, which is synonymous with ganayati, meaning “to take 
count of.” All events in nature get buried in time. When Oppenheimer, who 
was a part of the first atom bomb project, witnessed the destruction of 


Hiroshima and Nagasaki, he quoted this verse of Shri Krishna in the following 


manner: “Time...I am the destroyer of all the worlds.” Time counts and 
controls the lifespan of all beings. It will determine when the great personalities 
like Bheeshma, Dronacharya, and Karn will meet their end. It will destroy the 
enemy army arrayed on the battlefield even without Arjun’s participating in the 
fight, because the Bhagavan wants it to happen as a part of his grand scheme 
for the world. [f the warriors are already as good as dead, then why should Arjun 
fight? Shri Krishna explains this in the next verse. 
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tasmat tvam uttishtha yasho labhasva 
jitva shatrin bhunkshva radjyam samriddham 
Maydivaite nihatah piirvam eva 
nimitta-matram bhava savya-sdchin 


tasmat—therefore; tvam—you, uttishtha—arise; yashah—honor; labhasva—attain; jitva—conquer; 
Shatrun—foes; bhunkshva—enjoy; rajyam—kingdom; samriddham—prosperous; mayad—by me; eva 
—indeed; ete—these; nihatah—slain; piirvam—already; eva nimitta-matram—only an instrument; 
bhava—become; savya-sachin—Ayrjun, the one who can shoot arrows with both hands . 


Therefore, arise and attain honor! Conquer your foes and enjoy prosperous 
rulership. These warriors stand already slain by me, and you will only be 


an instrument of my work, O expert archer. 


Shri Krishna has revealed to Arjun his will that the Kauravas should perish and 
the kingdom of Hastinapur should be administered by the Pandavas in 
accordance with rules of dharma. He has already decided the annihilation of 
the unrighteous and the victory of the righteous as the outcome of the battle. 
His grand scheme for the welfare of the world cannot be averted by any means. 
He now informs Arjun that he wishes him to be the nimitta-matram, or the 


instrument of his work. Bhagavan does not need the help of a human for his 


work, but humans attain eternal welfare by working to fulfill Bhagavan’s wish. 
Opportunities that come our way to accomplish something for the pleasure of 
the Bhagavan are a very special blessing. It is by taking these opportunities that 
we attract his special grace, and achieve our permanent position as the servant 


of Bhagavan. 


Shri Krishna also encourages Arjun to be his instrument by reminding him of 
the exceptional skills he has received in the art of archery by his grace. Hence, 
he addresses him with the vocative savya-sachin, meaning expert archer, since 


Arjun is admirably ambidextrous and is able to discharge arrows with either 


hand. 
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dronam cha bhishmam cha jayadratham cha 
karnam tathanyan api yodha-viran 
maya hatams tvam jahi ma vyathishtha 
yudhyasva jetasi rane sapatnan 


dronam—Dronacharya; cha—and; bhishmam—Bheeshma; cha—and; jayadratham—Jayadratha; 
cha—and; karnam—Karn; tatha—also; anyan—others; api—also; yodha-viran—brave warriors; 
maya—by me; hatan—already killed; tvam—you; jahi—slay; ma—not; vyathishthah—be disturbed; 
yudhyasva—fight; jeta asi—you shall be victorious; rane—in battle; sapatnan—enemies. 

Dronacharya, Bheeshma, Jayadratha, Karn, and other brave warriors have 


already been killed by me. So slay them without being disturbed. Just fight 


and you will be victorious over your enemies in battle. 


Many of the generals on the side of the Kauravas were heretofore undefeated in 
combat. Jayadrath had the boon that whoever caused his head to fall on the 
ground would instantly have his own head burst into pieces. Karn had a special 


weapon called “Shaki” given to him by Indra, which would slay anyone against 


whom it was used. But it could only be used once, and so Karn had kept it to 
take vengeance on Arjun. Dronacharya had received the knowledge of all 
weapons and how to neutralize them from Parshuram, who was an Avatar of 
Bhagavan. Bheeshma had a boon that he would only die when he chose to do 
so. And yet, if Bhagavan wished them to die in the battle, then nothing could 


save them. There is a saying: 


vindhya na indhana pdiye, sagara judai na nira 
parai upas kuber ghara, jyon vipaksha raghubira [v11] 


“If Bhagavan Ram decides to be against you, then you may live in the 
Vindhyachal forest, but you will not be able to get firewood to light a fire; you 
may be by the side of the ocean, but water will be scarce for your usage; and 
you may live in the house of Kuber, the deity of wealth, but you will not have 
enough to eat.” Thus, even the biggest arrangements for security cannot avert a 
person's death if Bhagavan has willed it to happen. Similarly, Shri Krishna says 
that he has already decided the outcome, but he wishes Arjun to be the 
medium to accomplish it and receive the glory of the conquest as a reward for 
his agency. Just as devotees wish to glorify Bhagavan, it is Bhagavan’s nature to 
glorify his devotees. Hence, Shri Krishna does not wish the credit to come to 
him; he wishes people to say after the war, “Arjun fought so valiantly that he 


secured victory for the Pandavas.” 


In spiritual life too, aspirants often become discouraged when they find 
themselves incapable of removing the defects of anger, greed, envy, lust, pride, 
etc. Their Guru then encourages them, “Do not be dejected. Fight and you 
will conquer the enemies of your mind because Bhagavan wants you to 
succeed. Your effort will be instrumental, while Bhagavan will fashion your 


victory by his grace.” 


What was Arjun’ reaction upon hearing the Bhagavan’s call to action? This is 


stated in the next verse. 
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sanjaya uvacha 
etach chhrutva vachanam keshavasya 
kritanjalir vepamdanah kiriti 
namaskritva bhiya evaha krishnam 
sa-gadgadam bhita-bhitah pranamya 


sanjayah uvacha—Sanjay said; etat—thus; shrutva—hearing; vachanam—words; keshavasya—of 
Shri Krishna; kyita-anjalih—with joined palms; vepamadnah—trembling; kiritt—the crowned one, 
Arjun; namaskritva—with palms joined; bhiyah—again; eva—indeed; aha—spoke; krishnam—to 
Shri Krishna; sa-gadgadam—in a faltering voice; bhita-bhitah—overwhelmed with fear; pranamya 
—bowed down. 


Sanjay said: Hearing these words of Keshav, Arjun trembled with dread. 
With palms joined, he bowed before Shri Krishna and spoke in a faltering 


voice, overwhelmed with fear. 


Here, Arjun is referred to as “the crowned one.” He had once helped Indra kill 
two Demons. As a token of his pleasure, Indra had placed a dazzling crown on 
his head. In this verse, Sanjay refers to the crown on Arjun’s head. But a crown 
is also the symbol of monarchy, and Sanjay deliberately uses the word to hint 
to the old king Dhritarasthra that his sons, the Kauravas, will lose the throne 


to the Pandavas in the impending war. 
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arjuna uvdcha 


sthdne hrishikesha tava prakirtya 

jagat prahrishyaty anurajyate cha 

rakshansi bhitani disho dravanti 
sarve namasyanti cha siddha-sanghah 


arjunah uvacha—Aryjun said; sthane—itt is but apt; hrishtka-isha—Shri Krishna, the master of the 
senses; tava—your; prakirtya—in praise; jagat—the universe; prahrishyati—tejoices; anurajyate— 
rejoices; cha—and; rakshansi—the Demons; bhitani—fearfully; dishah—in all directions; dravanti 
—flee; sarve—all; namasyanti—bow down; cha—and; siddha-sanghah—hosts of perfected saints. 


Arjun said: O Master of the senses, it is but apt that the universe rejoices in 
giving you praise. Demons flee fearfully from you in all directions and the 


hosts of perfected saints bow to you. 


In this verse and the next ten, Arjun eulogizes Shri Krishna’s glories from 
various perspectives. He uses the word sthane, meaning “it is but apt.” It is but 
natural that the people of a kingdom who accept the sovereignty of their king 
delight in glorifying him. It is also natural that those who harbor enmity 
toward the king fear him and flee from his presence. And it is natural for the 
king’s retinue of ministers to be deeply devoted to him. Arjun draws a parallel 
to this, saying that it is only appropriate that the world glorifies their Supreme 
Bhagavan, the Demons become frightened of him, and the saintly personalities 


offer devotional prayers to him. 
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kasmach cha te na nameran mahatman 
gariyase brahmano ‘py adi-kartre 
ananta devesha jagan-nivasa 
tvam aksharam sad-asat tat param yat 


kasmat—why; cha—and; te—you; na nameran—should they not bow down; mahd-atman—The 
Great one; gariyvase—who are greater; brahmanah—than Brahma; api—even; ddi-kartre—to the 
original creator; ananta—The limitless One; deva-isha—Bhagavan of the devatas; jagat-nivasa— 
Refuge of the universe; tvam—you; aksharam—the imperishable; sat-asat—manifest and non- 


manifest; tat—that; param—beyond; yat—which. 


O Great one, who are even greater than Brahma, the original creator, why 
should they not bow to you? O limitless One, O Bhagavan of the devatas, 
O Refuge of the universe, you are the imperishable reality beyond both the 


manifest and the non-manifest. 


Justifying in four verses why the behavior mentioned in the previous verse is 
apt, Arjun uses the words kasmdchcha tena, meaning “why should they not.” Why 
shouldn't all living beings offer their humble respects to the Supreme 
Bhagavan, when the entire creation emanates from him, is sustained by him, 
and shall merge back into him? He is everything that is manifest in creation 
because it is all his energy. He is also everything that remains unmanifest 
because it is his latent energy. And yet he is beyond both the manifest and the 
unmanifest because he is the Supreme Energetic—the source and Supreme 
Master of all the energies. Hence, neither the material energy nor the Atman(s) 


can ever do anything to impact his personality, which is transcendental to 


both. 


Arjun specifically mentions that Shri Krishna is greater than the secondary 
creator Brahma because Brahma is the senior most in the universe. All living 
beings are either Brahma’ progeny, or the descendants of his progeny. 
However, Brahma himself was born from a lotus that grew from the navel of 
Bhagavan Vishnu, who is an expansion of Shri Krishna. Thus, while Brahma is 
considered as the senior most grandsire of the world, Shri Krishna is Brahma’s 


Grandsire. It is thus apt that Brahma should bow to him. 
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tvam Gdi-devah purushah purdnas 
tvam asya vishwasya param nidhanam 
vettasi vedyam cha param cha dhama 

tvaya tatam vishwam ananta-riipa 


tvam—you; adi-devah—the original Divine Bhagavan; purushah—personality; puranah—primeval; 
tvam—you; asya—of (this); vishwasya—universe; param—Supreme; nidhanam—tresting place; 
vetta—the knower; asi—you are; vedyam—the object of knowledge; cha—and; param—Supreme; 
cha—and; dhama—Abode; tvaya—by you; tatam—pervaded; vishwam—the universe; ananta-ripa 
—posessor of infinite forms. 

You are the primeval Bhagavan and the original Divine Personality; you 
are the sole resting place of this universe. You are both the knower and the 
object of knowledge; you are the Supreme Abode. O possessor of infinite 


forms, you alone pervade the entire universe. 


Arjun addresses Shri Krishna as the original Divine Person, the cause of all 
causes. Every object and every personality has a cause, or a source, from which 
it came into being. Even Bhagavan Vishnu has a cause. Although he is also a 
form of Bhagavan, he is an expansion of Shri Krishna. However, Shri Krishna 
is not the expansion of any personality. He is the causeless first cause of 


everything that exists. Hence, Brahma prays to him: 


ishwarah paramah krishanah sachchidananda vigrahah 
anddiradi govindah sarva karana karanam (Brahma Samhita 5.1) [v12] 


“Shri Krishna is the original form of the Supreme Bhagavan. His personality is 
full of knowledge and Bliss. He is the origin of all, but he is without origin. He 


is the cause of all causes.” 


Shri Krishna is omniscient—the knower of everything. Further, he is also the 
object of all knowledge. The Shrimad Bhagavatam (4.29.49) states: sa vidya tanmatir 
yaya [v13] “True knowledge is that which helps us know Bhagavan.” Jagadguru 
Shri Kripaluji Maharaj states: 


jo hari seva hetu ho, soi karm bakhan 
jo hari bhagati barhave, soi samujhiya jidna (Bhakti Shatak verse 66) [v14] 


“Whatever work is done in the service of Bhagavan, know that truly to be karm. 
Whatever knowledge enhances our love for Bhagavan, know that to be true 


jnana.” Hence, Shri Krishna is both the knower and the object of knowledge. 
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vayur yamo ’gnir varunah shashankah 
prajapatis tvam prapitamahash cha 
namo namas te ‘stu sahasra-kritvah 

punash cha bhiyo ‘pi namo namas te 


vayuh—the deity of wind; yamah—the deity of death; agnih—the deity of fire; varunah—the deity 
of water; shasha-ankah—the moon-deity; prajdpatih—Brahma; tvam—you; prapitamahah—the 
great-grandfather; cha—and; namah—nmny salutations; namah—my salutations; te—unto you; astu— 
let there be; sahasra-kritvah—a thousand times; punah cha—and again; bhtivah—again; api—also; 
namah—(offering) my salutations; namah te—offering my salutaions unto you. 


You are Vayu (the deity of wind), Yamraj (the deity of death), Agni (the 
deity of fire), Varun (the deity of water), and Chandra (the moon-deity). 
You are the creator Brahma, and the great-grandfather of all beings. I offer 


my salutations unto you a thousand times, again and yet again! 


Experiencing profuse reverence toward Shri Krishna, Arjun is offering repeated 
obeisances sahasra-kritvah (thousands and thousands of times). During Diwali 
celebrations in India, sugar sweets are made in many shapes—elephant, horse, 
man, woman, dog, etc. But the ingredient in all of them is the same sugar. 
Similarly, the celestial deities have their distinct personalities and unique set of 
duties to discharge in the administration of the world. However, the same one 


Bhagavan sitting in all of them manifests the special powers they possess. 


Consider another example. Varieties of ornaments are made from gold. They 


all have their distinct individuality, and yet they are all gold. So, just as gold is 


not an ornament, but ornaments are golden, likewise Bhagavan is all the devatas 
but the devatas are not Bhagavan. Hence, in this verse, Arjun says that Shri 


Krishna is also Vayu, Yamraj, Agni, Varun, Chandra, and Brahma. 
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namah purastdd atha prishthatas te 
namo ‘stu te sarvata eva sarva 
ananta-viryamita-vikramas tvam 
sarvam samapnoshi tato ‘si sarvah 


namah—offering salutations; purastat—from the front; atha—and; prishthatah—the rear; te—to 
you; namah astu—I offer my salutations; te—to you; sarvatah—tfrom all sides; eva—indeed; sarva 
—all; ananta-virya—infinite power; amita-vikramah—infinite valor and might; tvam—you; sarvam 
—everything; samapnoshi—pervade; tatah—thus; asi—(you) are; sarvah—everything. 

O Bhagavan of infinite power, my salutations to you from the front and 
the rear, indeed from all sides! You possess infinite valor and might and 


pervade everything, and thus, you are everything. 


Arjun continues with his glorification of Shri Krishna by declaring him as 
ananta-virya (possessing infinite strength) and ananta-vikramah (immeasurably 
powerful). Overcome with awe, he offers his salutations to Shri Krishna from 
all sides, repeatedly exclaiming Namah! Namah! (I bow down to you again and 


again). 


ata teal Was Agad 
€ HM & Aled ¢ Weald | 
seal eat ddd 
TAT WaTeTAUTaT a 114i 
Toaaer aaah Sha 
fae, | 
Valsaaerad aca 


cera aT 1142 11 


sakheti matva prasabham yad uktam 
he krishna he yadava he sakheti 
ajdnata mahimanam tavedam 
maya pramddat pranayena vapi 


yach chavahasartham asat-krito si 
vihadra-shayydsana-bhojaneshu 
eko tha vapy achyuta tat-samaksham 
tat kshamaye tvam aham aprameyam 


sakha—friend; iti—as; matva—thinking; prasabham—presumptuously; yat—whatever; uktam— 
addressed; he krishna—O Shri Krishna; he yadava—O Shri Krishna, who was born in the Yadu clan; 
he sakhe—O my dear mate; iti—thus; ajanata—in ignorance; mahimanam—majesty; tava—your; 
idam—this; maya—by me; pramadat—out of negligence; pranayena—out of affection; va api—or 
else; yat—whatever; cha—also; avahasa-artham—humorously; asat-kritah—disrespectfully; asi— 
you were; vihdra—while at play; shayya—while resting; Gsana—while sitting; bhojaneshu—while 
eating; ekah—(when) alone; athava—or; api—even; achyuta—Krishna, the infallible one; fat- 
samaksham—before others; tat—all that; kshamaye—beg for forgiveness; tvam—tfrom you; aham— 
I; aprameyam—immeasurable. 


Thinking of you as my friend, I presumptuously addressed you as, “O 
Krishna,” “O Yadav,” “O my dear mate.” I was ignorant of your majesty, 
showing negligence and undue affection. And if, jestfully, I treated you 
with disrespect, while playing, resting, sitting, eating, when alone, or 


before others—for all that I crave forgiveness. 


Declaring the unparalleled supremacy of Bhagavan, all the scriptures state: 


aham evasam evagre nanyat kinchantaram bahih (Bhagavatam 6.4.47) [v15] 


“I, the Supreme Bhagavan, am everything that exists. There is nothing beyond 


me and nothing higher than me.” 
tvamomkarah paratparah (Valmiki Ramayana) [v16] 


“The primordial sound “Om” is your manifestation. You are greater than the 


greatest.” 
vasudevah prah prabhuh (Nadrad Pancharatra) [v17] 
“Shri Krishna is the ultimate Supreme Bhagavan.” 
na devah keshavat parah (Narad Puran) [v18&] 
“There is no Bhagavan higher than Bhagavan Krishna.” 
vidyat tam purusham param (Manu Smriti 12.122) [v19] 


“Bhagavan is the highest and ultimate personality that exists.” However, as was 
explained previously (commentary of verse 11.24), when love swells immensely 
it makes the lover forget the formal position of the beloved. Thus, in his 
extreme love for Shri Krishna, Arjun had shared many intimate memorable 


moments with him, blissfully oblivious of his supreme position. 


Having seen the universal form of Bhagavan, Arjun is now painfully aware that 
Shri Krishna is not merely his friend and comrade-in-arms, but is also Shri 
Hari, whom even the devatds, gandharvas, siddhas, etc. venerate. Thus, he feels 
regret for the disrespect he thinks he may have shown toward Shri Krishna by 
audaciously looking upon him as a mere friend. Those who are venerated are 
not called even by their first names, as a mark of respect toward them. He is 
worried that due to excessive familiarity, he had put himself on equal status 
with Bhagavan and had presumptuously addressed him with affectionate 
vocatives, such as “My friend,” “My dear buddy,” and “O Krishna.” So he 
implores forgiveness for whatever he may have done in forgetfulness of the 


divinity of Shri Krishna’s personality. 
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pitasi lokasya characharasya 
tvam asya pijyash cha gurur gariyan 
na tvat-samo_ sty abhyadhikah kuto ’nyo 
loka-traye py apratima-prabhava 


pita—the father; asi—you are; lokasya—of the entire universe; chara—moving; acharasya— 
nonmoving; tvam—you; asya—of this; piijvah—worshipable; cha—and; guruh—spiritual master; 
gariyan—glorious; na—not; tvat-samah—equal to you; asti—is; abhyadhikah—greater; kutah—who 
is?; anyah—other; loka-traye—in the three worlds; api—even; apratima-prabhava—possessor of 
incomparable power. 

You are the father of the entire universe, of all moving and non-moving 
beings. You are the most deserving of worship and the supreme spiritual 
master. When there is none equal to you in all the three worlds, then who 


can possibly be greater than you, O possessor of incomparable power? 


Arjun says that Shri Krishna is the greatest and the senior most. The father is 
always senior to the son. Shri Krishna is the father of the father... of all the 
fathers that exist. Similarly, he is the spiritual master of the spiritual master... 
of all the spiritual masters that are present. The first spiritual master was the 
creator Brahma, who passed on the knowledge to his disciple, and so on. 
However, Brahma received the Vedic knowledge from Shri Krishna. The 
Shrimad Bhagavatam (1.1.1) States: tene brahma hriddya ddi kavaye [v20] “Shri Krishna 
imparted Vedic knowledge into the heart of the first-born Brahma.” Thus, he is 


the supreme spiritual master. 


The Shwetashvatar Upanishad states: 
na tatsamash chabhyadhikash cha drishyate (6.8) [v21] 


“Nobody is equal to Bhagavan, nor is anyone superior to him.” Realizing Shri 


Krishna to be that same Supreme Bhagavan of the Vedas, Arjun is declaring the 


above attributes regarding him. 
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tasmat pranamya pranidhaya kayam 

prasddaye tvam aham isham idyam 
piteva putrasya sakheva sakhyuh 
priyah priyaydarhasi deva sodhum 


tasmat—therefore; pranamya—bowing down; pranidhaya—prostrating; kayam—the body; 
prasadaye—to implore grace; tvam—your; aham—I; isham—the Supreme Bhagavan; idyam— 
adorable; pita—father; iva—as; putrasya—with a son; sakha—friend; iva—as; sakhyuh—with a 
friend; privah—a lover; priyayah—with the beloved; arhasi—you should; deva—Bhagavan; sodhum 
—forgive. 

Therefore, O adorable Bhagavan, bowing deeply and prostrating before 
you, I implore you for your grace. As a father tolerates his son, a friend 
forgives his friend, and a lover pardons the beloved, please forgive me for 


my offences. 


Considering his behavior as transgressions toward Bhagavan, Arjun is asking 
for pardon. While interacting with Shri Krishna—playing, eating, jesting, 
talking, and resting—he did not show the respect that is appropriate toward 
the Supreme Almighty. However, no one minds transgressions when they are 
made because of a high level of intimacy shared with the other person. No 
government officer has the privilege to joke with the President of a country. 
Yet, the President’s personal friend, teases him, jests with him, and even scolds 
him. The President does not mind, rather he values that jest of an intimate 
friend more than all the respect he receives from his subordinate officers. 
Thousands of people salute an army general, but they are not as dear to his 


heart as his wife, who sits intimately by his side. Similarly, Arjun’s intimate 


dealings with Shri Krishna were not transgressions; they were gestures of the 
depth of his loving devotion in the sentiment of being a friend. Yet, a devotee 
is by nature humble, and so, out of humility, he feels that he may have 


committed transgressions, and hence he is asking for forgiveness. 
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adrishta-purvam hrishito smi drishtva 
bhayena cha pravyathitam mano me 
tad eva me darshaya deva ripam 
prasida devesha jagan-nivasa 


adrishta-purvam—that which has not been seen before; hrishitah—great joy; asmi—I am; drishtva— 
having seen; bhayena—with fear; cha—yet; pravyathitam—trembles; manah—mind; me—mny; tat— 
that; eva—certainly; me—to me; darshaya—show; deva—Bhagavan; riupam—form; prasida— 
please have mercy; deva-isha—Bhagavan of gods; jagat-nivasa— abode of the universe. 

Having seen your universal form that I had never seen before, I feel great 
joy. And yet, my mind trembles with fear. Please have mercy on me and 
again show me your pleasing form, O Bhagavan of gods, O abode of the 


universe. 


There are two kinds of bhakti—aishwarya bhakti and madhurya bhakti. Aishwarya bhakti 
is that where the devotee is motivated to engage in devotion by contemplating 
upon the almighty aspect of Bhagavan. The dominant sentiment in aishwarya 
bhakti is of awe and reverence. In such devotion, the feeling of remoteness from 
Bhagavan and the need for maintaining propriety of conduct is always 
perceived. Examples of aishwarya bhakti are the residents of Dwaraka and the 
residents of Ayodhya, who worshipped Shri Krishna and Bhagavan Ram 
respectively as their kings. Ordinary citizens are highly respectful and obedient 


toward their king, although they never feel intimate with him. 


Madhurya bhakti is that where the devotee feels an intimate personal relationship 
with Bhagavan. The dominant sentiment in such devotion is “Shri Krishna is 
mine and I am his.” Examples of mdadhurya bhakti are the cowherd boys of 
Vrindavan who loved Krishna as their friend, Yashoda and Nand baba, who 
loved Krishna as their child, and the gopis who loved him as their beloved. 
Madhurya bhakti is infinitely sweeter than aishwarya bhakti. Hence, Jagadguru Shri 
Kripaluji Maharaj states: 


sabai sarasa rasa dwarika, mathura aru braja mahin 
madhura, madhuratara, madhuratama, rasa brajarasa sama nahin 
(Bhakti Shatak verse 70) [v22] 


“The divine bliss of Bhagavan is immensely sweet in all his forms. Yet, there is 
a gradation in it—the bliss of his Dwaraka pastimes is sweet, the bliss of his 


Mathura pastimes is sweeter, and the bliss of his Braj pastimes is the sweetest.” 


In Madhurya bhakti, forgetting the almightiness of Bhagavan, devotees establish 
four kinds of relationships with Shri Krishna: 


Dasya bhay—Shri Krishna is our Master and I am his servant. The devotion 
of Shri Krishna’s personal servants, such as Raktak, Patrak, etc. was in dasya 
bhav. The sentiment that Bhagavan is our Father or Mother is a variation of 


dasya bhav and is included in it. 


Sakhya bhav—Shri Krishna is our Friend and I am his intimate companion. 
The devotion of the cowherd boys of Vrindavan, such as Shridama, 


Madhumangal, Dhansukh, Mansukh, etc. was in sakhya bhav. 


Vatsalya bhav—Shri Krishna is our Child and I am his parent. The devotion 
of Yashoda and Nand baba was in vatsalya bhav. 


Madhurya bhav—Shri Krishna is our Beloved and I am his lover. The 


devotion of the gopis of Vrindavan was in madhurya bhav. 


Arjun is a sakhya bhav devotee and relishes a fraternal relationship with the 
Bhagavan. On seeing the universal form of Bhagavan, Arjun experienced 
tremendous awe and reverence, and yet he longed for the sweetness of sakhya 
bhav that he was used to savoring. Hence, he prays to Shri Krishna to hide the 
almighty form that he is now seeing and again show his human form. 
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kiritinam gadinam chakra-hastam 
ichchhami tvam drashtum aham tathaiva 
tenaiva riipena chatur-bhujena 
sahasra-baho bhava vishwa-murte 


kirttinam—wearing the crown; gadinam—carrying the mace; chakra-hastam—disc; ichchhami—| 
wish; tvam—you; drashtum—to see; aham—l; tatha eva—similarly; tena eva—in that; ripena— 
form; chatuh-bhujena—four-armed; sahasra-baho—thousand-arned one; bhava—be; vishwa-murte 
—universal form. 


O thousand-armed one, though you are the embodiment of all creation, I 
wish to see you in your four-armed form, carrying the mace and disc, and 


wearing the crown. 


By special grace, Arjun has been shown the cosmic form that is not easily seen 
by anyone. Arjun has realized that Shri Krishna is much more than merely his 
friend. His divine personality encompasses unlimited universes. Yet, he is not 
attracted by the infinite opulences and is not interested in doing aishwarya bhakti 
of Bhagavan Almighty. Rather, he prefers seeing that Almighty Bhagavan in the 
human form, so that he can relate to him as before, like a friend. Addressing 
Bhagavan Krishna as sahasra-baho, meaning “thousand-armed one,” Arjuna is 
now specifically requesting to see the chatur-bhuj rip, or four- armed form of 


Bhagavan Krishna. 


In the four-armed form, Shri Krishna appeared before Arjun on another 
occasion as well. When Arjun tied Ashwatthama, the killer of the five sons of 
Draupadi and brought him before her, at that time Shri Krishna revealed 
himself in his four-armed form. 


nishamya bhima-gaditam draupadyash cha chatur-bhujah 
dlokya vadanam sakhyur idam aha hasanniva (Shrimad Bhagavatam 1.7.52) [v23] 


“The four-armed Shri Krishna heard the statements of Bheem, Draupadi, and 
others. Then he looked toward his dear friend Arjun and began smiling.” By 
requesting Shri Krishna to manifest in his four-armed form, Arjun is also 
confirming that the four-armed form of the Bhagavan is non-different from his 


two-armed form. 
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Shri-bhagavan uvdcha 
maya prasannena tavarjunedam 
ripam param darshitam atma-yogat 
tejo-Mayam vishwam anantam Gdyam 
yan me tvad anyena na drishta-piirvam 


Shri-bhagavan uvacha—Bhagavan Krishna said; maya—by me; prasannena—being pleased; tava— 
with you; arjuna—Arjun; idam—this; ripam—form; param—divine; darshitam—shown; Gtma- 
yogat—by my YogMaya power; tejah-Mayam—tresplendent; vishwam—cosmic; anantam— 
unlimited; @dyam—primeval; yat—which; me—my; tvat anvena—other than you; na drishta-piirvam 
—no one has ever seen. 

Bhagavan Krishna said: Arjun, being pleased with you, by my YogMaya 
power, I gave you a vision of my resplendent, unlimited, and primeval 


cosmic form. No one before you has ever seen it. 


Since Arjun had become fearful and beseeched that the cosmic form be 


hidden, Shri Krishna now pacifies him by explaining that there is no need to 
be scared. He had bestowed a vision of his universal form by his grace, not as a 
form of punishment, but because he was very pleased with Arjun. He uses 
hyperbole as a figure of speech to stress how rare it is to see the universal form, 
by saying that Arjun is the first one to see it. Although Duryodhan and 
Yashoda were also given a glimpse of the universal form, it was not to this 


intensity, depth, and magnitude. 


Shri Krishna bestowed this divine vision upon Arjun with the help of his 
YogMaya energy. This is the divine all-powerful energy of Bhagavan. He has 
referred to it in many places, such as verses 4.5 and 7.25. It is by virtue of this 
YogMaya energy that Bhagavan is kartumakartum anyathaé karatum samarthah “He can do 
the possible, the impossible, and the contradictory at the same time.” This 
divine power of Bhagavan also manifests in the personal form and is 
worshipped in the Hindu tradition as the Divine Mother of the universe, in 


the form of Radha, Durga, Lakshmi, Kali, Sita, Parvati, etc. 
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na veda-yajnddhyayanair na danair 
na cha kriyabhir na tapobhir ugraih 
evam-ripah shakya aham nri-loke 

drashtum tvad anyena kuru-pravira 
na—not; veda-yajna—by performance of sacrifice; adhyayanaih—by study of the Vedas; na—nor; 
danaih—by charity; na—nor; cha—and; kriyabhih—by rituals; na—not; tapobhih—by austerities; 
ugraih—severe; evam-rupah—in this form; shakyah—possible; aham—l, nyi-loke—in the world of 
the mortals; drashtum—to be seen; tvat—than you; anyena—by another; kuru-pravira—the best of 
the Kuru warriors. 


Not by study of the Vedas, nor by the performance of sacrifice, rituals, or 


charity, nor even by practicing severe austerities, has any mortal ever seen 


what you have seen, O best of the Kuru warriors. 


Shri Krishna declares that no amount of self-effort—the study of the Vedic 
texts, performance of ritualistic ceremonies, undertaking of severe austerities, 
abstinence from food, or generous acts of charity—is sufficient to bestow a 
vision of the cosmic form of Bhagavan. This is only possible by his divine 


grace. This has been repeatedly stated in the Vedas as well: 
tasya no rasva tasya no dhehi (Yajur Veda) [v24] 


“Without being anointed in the nectar of the grace of the Supreme Bhagavan, 


nobody can see him.” 


The logic behind this is very straightforward. Our physical eyes are made from 
matter, and hence all that we can see is also material. The Supreme Bhagavan is 
non-material—he is divine. To have a vision of his divine form we need divine 
eyes. When Bhagavan bestows his grace upon the Atman, he adds his divine 


power to our material eyes, and only then can we see him. 


One may ask that how was Sanjay also able to see that cosmic form, which 
Arjun saw by divine grace. The Mahabharat states that Sanjay also received by 
the grace of his Guru, Ved Vyas, who was an Avatar of Bhagavan. Before the 
war, the Ved Vyas offered his student Sanjay divine vision so that he may be 
able to communicate the details of the war to Dhritarashtra. Hence, he saw the 
same cosmic form that Arjun saw. But later, when Duryodhan died, Sanjay was 


overwhelmed with grief and lost his divine vision. 
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ma te vyatha ma cha vimiidha-bhavo 
drishtva ripam ghoram idrin mamedam 


vyapeta-bhih prita-manah punas tvam 
tad eva me riipam idam prapashya 


ma te—you shout not be; vyatha—afraid; ma—not; cha—and; vimtidha-bhavah—bewildered state; 
drishtva—on seeing; rijpam—form; ghoram—terrible; tdrik—such; mama—of mine; idam—this; 
vyapeta-bhih—free from fear; prita-manah—cheerful mind; punah—again; tvam—you,; tat eva— 
that very; me—my; rijpam—form; idam—this; prapashya—behold. 

Be neither afraid nor bewildered on seeing this terrible form of mine. Be 
free from fear and with a cheerful heart, behold me once again in my 


personal form. 


Shri Krishna continues to pacify Arjun that rather than being scared, he should 
feel privileged to be blessed with a vision of the cosmic form. Further, he tells 


Arjun to behold his personal form again and shed his fear. 
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sanjaya uvacha 
ity arjunam vasudevas tathoktva 
svakam ripam darshayam asa bhityah 
ashvasayam asa cha bhitam enam 
bhiitva punah saumya-vapur mahAtman 


sanjayah uvacha—Sanjay said; iti—thus; arjunam—to Arjun; vasudevah—Krishna, the son of 
Vasudev; tatha—in that way; wktva—having spoken; svakam—his personal; riupam—form; 
darshayam dasa—displayed; bhitivah—again; ashvasayam dsa—consoled; cha—and; bhitam— 
frightened; enam—him; bhitva—becoming; punah—again; saumya-vapuh—the gentle (two-armed) 
form; mahd-Atman—the compassionate. 

Sanjay said: Having spoken thus, the compassionate son of Vasudev 
displayed his personal (four-armed) form again. Then, he further consoled 


the frightened Arjun by assuming his gentle (two-armed) form. 


Shri Krishna hid the vision of his cosmic form, and manifested before Arjun in 


his four-armed form, which is adorned with a golden diadem, disc, mace, and 
lotus flower. It is the repository of all divine opulences such as majesty, 
omniscience, omnipotence, etc. The four-armed form of Shri Krishna evokes 
the sentiment of awe and reverence, much like the sentiments of the citizens of 
a kingdom toward their king. However, Arjun was a sakha (friend) of Shri 
Krishna, and devotion dominated by the sentiment of awe and reverence 
would never satisfy him. He had played with Shri Krishna, eaten with him, 
confided his private secrets to him, and shared loving personal moments with 
him. Such blissful devotion of sakhya bhav (devotion where Bhagavan is seen as a 
personal friend) is infinitely sweeter than aishwarya bhakti (devotion where 
Bhagavan is revered as the distant and almighty Bhagavan). Hence, to conform 
to Arjun’s sentiment of devotion, Shri Krishna finally hid even his four-armed 


form, and transformed into his original two-armed form. 


Once in the forest of Vrindavan, Shri Krishna was engaging in loving pastimes 
with the gopis, when he suddenly disappeared from their midst. The gopis 
prayed for him to come back. Hearing their supplications, he manifested 
again, but in his four-armed form. The gopis thought him to be the Supreme 
Bhagavan Vishnu, and accordingly they paid their obeisance. But they moved 
on, not being attracted to spend any further time with him. They had been 
habituated to seeing the Supreme Bhagavan Shri Krishna as their Atman- 
beloved, and this form of his as Bhagavan Vishnu held no attraction for them. 
However, Radharani came onto the scene, and upon seeing her, Shri Krishna 
became overwhelmed in love for her, and could no longer maintain his four- 
armed form. His two arms automatically disappeared and he resumed his two- 
armed form. In this verse too, Shri Krishna returned to his most attractive two- 


armed form. 
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arjuna uvdcha 
drishtvedam mdnusham riipam tava saumyam janardana 
idanim asmi samvrittah sa-chetah prakritim gatah 


arjunah uvacha—Arjun said; drishtva—seeing; idam—this; madnusham—human; riupam—form; 
tava—your; saumyam—gentle; janardana—he who looks after the public, Krishna; idanim—now; 
asmi—I am; samvrittah—composed; sa-chetah—in my mind; prakritim—to normality; gatah—have 
become. 


Arjun said: O Shri Krishna, seeing your gentle human form (two-armed), I 


have regained my composure and my mind is restored to normal. 


Seeing Shri Krishna in his beautiful two-armed form reconfirmed and 
strengthened Arjun’s sentiment of sakhya bhav. Thus, Arjun says he has regained 
his composure and is back to normal. Seeing Shri Krishna’s pastimes with the 
Pandavas, the celestial sage Narad had earlier told Arjun’s elder brother, King 
Yudhishthir: gidham param brahma manushya lingam (Bhagavatam 7.15.75) [v25] “Shri 
Krishna resides in your house and lives with you just like your brother.” Thus, 
Arjun was habituated to having the privilege of interacting with the Bhagavan 


as a brother and friend. 
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Shri-bhagavan uvdcha 
su-durdarsham idam ripam drishtavan asi yan mama 
deva apy asya riipasya nityam darshana-kankshinah 


nadham vedair na tapasé na ddnena na chejyaya 
Shakya evam-vidho drashtum drishtavan asi mam yatha 


Shri-bhagavan uvacha—Bhagavan Krishna said; su-durdarsham—exceedingly difficult to behold; 
idam—this; rupam—form; drishtavan asi—that you are seeing; yat—which; mama—of mine; devah 
—the celestial deities; api—even; asya—this; riipasya—form; nityam—eternally; darshana- 
kankshinah—aspiring to see; na—never; aham—I; vedaih—by study of the Vedas; na—never; 
tapasad—by serious penances; na—never; danena—by charity; na—never; cha—also; ijyaya—by 
worship; shakyah—tt is possible; evam-vidhah—like this; drashtum—to see; drishtavan—seeing; asi 
—you are; mam—me; yatha—as. 

Bhagavan Krishna said: This form of mine that you are seeing is 
exceedingly difficult to behold. Even the celestial deities are eager to see it. 
Neither by the study of the Vedas, nor by penance, charity, or fire 


sacrifices, can I be seen as you have seen me. 


Having shown Arjun the cosmic form, and having praised it as being 
unavailable to anyone but him, Shri Krishna does not want him to slacken his 
love for the personal form of Bhagavan. Hence, Shri Krishna says that the way 
in which Arjun sees Bhagavan is exceedingly rare. He emphasizes that even the 
celestial deities yearn to realize Bhagavan in his two-armed personal form as he 
is standing before Arjun. This is not possible by any amount of Vedic studies, 
austerities, or fire sacrifices. The basic spiritual principle is that Bhagavan 
cannot be known by the strength of one’s efforts. However, those who engage 
in devotion to him become recipients of his grace. Then, by virtue of his grace, 
they are easily able to know him. The Mundakopanishad states: 
ndyamAtman pravachanena labhyo na medhayé na bahund Sshrutena (3.2.3) [v26] 

“Bhagavan cannot be known either by spiritual discourses or through the 
intellect; nor can he be known by hearing various kinds of teachings.” If none 


of these means can help realize Bhagavan in his personal form, then how can he be 


seen in this manner? He now reveals the secret. 
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bhaktya tvananyaya shakya aham evam-vidho ’rjuna 
jiatum drashtum cha tattvena praveshtum cha parantapa 


bhaktya—by devotion; tu—alone; ananyaya—unalloyed; shakyah—possible; aham—I; evam-vidhah 
—like this; arjuna—Arjun; jfiatum—to be known; drashtum—to be seen; cha—and; tattvena—truly; 
praveshtum—to enter into (union with me); cha—and; parantapa—scorcher of foes. 

O Arjun, by unalloyed devotion alone can I be known as I am, standing 
before you. Thereby, on receiving my divine vision, O scorcher of foes, one 


can enter into union with me. 


In this verse, Shri Krishna emphasizes bhakti as the means for attaining him. 
Earlier, in verse 11.48, he had stated that his universal form can be seen only 
by devotion. Now, in this verse, Shri Krishna emphatically declares that his 
two-armed form as he is standing before Arjun can only be realized through 


bhakti. This has been repeatedly stated in the Vedic scriptures: 


bhaktirevainam nayati bhaktirevainam pashyati bhaktirevainam darshayati bhakti vashah 
purusho bhaktireva gariyast (Mathar Shruti) [v27] 


“Devotion alone will unite us with Bhagavan; devotion alone will help us see 
him; devotion alone will help us attain him; Bhagavan is enslaved by true 


devotion, which is the best of all paths.” 


na sddhayati mam yogo na sankhyam dharma uddhava 
na svadhyayas tapas tyago yatha bhaktir mamorjita (Bhagavatam 11.14.20) [v28] 


“Uddhay, I come under the control of my devotees and am won over by them. 
But those who do not engage in devotion can never attain me by practicing 
ashtang yog, studying Sankhya and other philosophies, performing pious acts and 
austerities, or cultivating renunciation.” 


bhaktyaham ekaya grahyah shraddhayAtman priyah satam (Bhagavatam 11.14.21) [v29] 
“IT am only attained through bhakti. Those who engage in my bhakti with faith are 
very dear to me.” 
milahin na raghupati binu anurdgd, kien joga tapa gydna birdga. (Ramayana) [v30] 
“Without devotion, one can never attain Bhagavan, no matter how much one 


endeavors through the practice of ashtang yog, austerities, knowledge, and 


detachment.” Jn the next verse, Shri Krishna describes what bhakti is. 
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mat-karma-krin mat-paramo mad-bhaktah sanga-varjitah 
nirvairah sarva-bhiteshu yah sa mam eti pandava 


mat-karma-krit—perform duties for my sake; mat-paramah—considering me the Supreme; mat- 
bhaktah—devoted to me; sanga-varjitah—free from attachment; nirvairah—without malice; sarva- 
bhiateshu—toward all entities; yah—who; sah—he; mam—to me; eti—comek; padndava—Arjun, the 
son of Pandu. 

Those who perform all their duties for my sake, who depend upon me and 
are devoted to me, who are free from attachment, and are without malice 


toward all beings, such devotees certainly come to me. 


At the end of the ninth chapter, Shri Krishna had told Arjun to fix his mind 
upon him and be devoted to him. To enhance that devotion, he wished to 
reveal further secrets about himself, which he did in the tenth and eleventh 
chapters. In the previous verse, he again emphasized the supremacy of the path 
of devotion. Now, he concludes this chapter by highlighting five characteristics 


of those who are engaged in exclusive devotion: 


They perform all their duties for my sake. Accomplished devotees do not 
divide their works into material and spiritual. They perform every work for the 
pleasure of Bhagavan, thus consecrating every act of theirs to him. The Saint 
Kabir states: 
jahan jahan chalin karin parikramd, jo jo karin so seva 
jaba sovun karun dandavat, janun deva na duja [v3 1] 

“When I walk, I think I am circumambulating the Bhagavan; when I work, I 
think I am serving the Bhagavan; and when I sleep, I think I am offering him 
obeisance. In this manner, I perform no activity other than that which is 


offered to him.” 


They depend upon me. Those who rely upon their spiritual practices to reach 
Bhagavan are not exclusively dependent upon him. That is because he is 
attained by his grace, and not by spiritual practice. His exclusive devotees do 
not even rely upon their devotion as a means of attaining him. Rather, they 
place their entire faith his grace alone, and see their devotion as merely a way 


of attracting divine grace. 


They are devoted to me. The devotees do not feel the need for performing any 
of the other spiritual practices, such as cultivation of the knowledge of Sankhya, 
practice of ashtang yog, performance of fire sacrifices, etc. In this way, they feel 
that their relationship is with Bhagavan alone. They behold only their Beloved 


Bhagavan pervading all objects and personalities. 


They are free of attachment. Devotion requires the engagement of the mind. 
This is only possible if the mind is detached from the world. So exclusive 
devotees are free from all worldly attachments and repose their mind in 


Bhagavan alone. 


They are without malice toward all beings. If the heart fills up with malice, it 
will again not remain exclusive toward Bhagavan. Thus, exclusive devotees do 
not harbor any malice, even toward those who have harmed them. Instead, 
thinking that Bhagavan resides in the heart of all beings, they see all actions as 


stemming from him and so they forgive even their wrongdoers. 





Chapter 12 


Bhakti Yog ~ WRTANT: 


The Yog of Devotion 


This small chapter stresses on the super-excellence of the path of loving 
devotion over all other types of spiritual practices. It begins with Arjun asking 
Shri Krishna whom he considers more perfect in Yog—those who are devoted 
to the personal form of Bhagavan or those who worship the formless Brahman. 
Shri Krishna responds by declaring that both paths lead to Brahman- 
realization. However, he regards the devotees of his personal form as the best 
yogis. He explains that meditation on the impersonal unmanifest aspect of 
Bhagavan is full of tribulations and is exceedingly difficult for embodied 
beings. But devotees of the personal form, with their consciousness merged in 
him and all their actions dedicated to him, are swiftly delivered from the cycle 
of life and death. Shri Krishna thus asks Arjun to surrender his intellect to 


him, and fix his mind in exclusive loving devotion on him alone. 


However, such love is often not forthcoming in the struggling Atman. So Shri 
Krishna gives other options, and says that if Arjun cannot immediately reach 
the stage of complete absorption of the mind in Bhagavan, he should strive to 
reach that stage of perfection by constant practice. Devotion is not a 


mysterious gift and can be cultivated by regular effort. If Arjun cannot do even 


this much, he should still not admit defeat; rather he should work in devotion 
for the pleasure of Shri Krishna. If this is also not possible, then he should 
merely renounce the fruits of his works and be situated in the self. He then 
explains that higher than mechanical practice is the cultivation of knowledge; 
higher than the cultivation of knowledge is meditation; and higher than 
meditation is the renunciation of fruits of actions, which immediately leads to 
great peace. Ihe remaining verses of the chapter describe the wonderful 


qualities of Bhagavan’s loving devotees who are very dear to him. 
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arjuna uvdcha 
evam satata-yukta ye bhaktas tvam paryupdasate 
ye chapy aksharam avyaktam tesham ke yoga-vittamah 


arjunah uvacha—Axzjun said; evam—thus; satata—steadfastly; yuktah—devoted; ye—those; bhaktah 
—devotees; tvam—you; paryupdsate—worship; ye—those; cha—and; api—also; aksharam—the 
imperishable; avvaktam—the formless Brahman; tesham—of them; ke—who; yoga-vit-tamah—more 
perfect in Yog. 


Arjun inquired: Between those who are steadfastly devoted to your 


personal form and those who worship the formless Brahman, who do you 


consider to be more perfect in Yog? 


In the last chapter, Arjun saw the cosmic form of the Bhagavan, which 
encompasses the entire universe. Having seen it, he preferred to behold 
Bhagavan in his personal form, with attributes, qualities, and pastimes. So, he 
is now curious regarding who are more perfect—the devotees who worship the 


personal form of Bhagavan or those who worship the impersonal Brahman. 


Arjun’s question once again confirms that Bhagavan has both aspects—the all- 
pervading formless Brahman and the personal form. Those who say that 


Bhagavan cannot possess a personal form limit him, and those who say that 


Bhagavan only exists in a personal form also limit him. Bhagavan is perfect and 
complete, and so he is both formless and possessing forms. We individual 
Atman(s) too have both aspects to our personality. The Atman is formless, and 
yet it has taken on a body, not once, but innumerable times, in countless past 
lifetimes. If we tiny Atman(s) have the ability to possess a form, can the all- 
powerful Bhagavan not possess a form whenever he wishes? Even the great 


proponent of the path of jaana yog, Jagadguru Shankaracharya, stated: 


murtam chaivamurtam dwe eva brahmano ripe, ityupanishat tayorva dwau 
bhaktau bhagavadupadishtau, kleshadakleshadwa muktisyaderatayormadhye [v1] 


“The Supreme entity is both personal and impersonal. Practitioners of the 
spiritual path are also of two kinds—devotees of the formless Brahman, and 


devotees of the personal form. But the path of worshipping the formless is very 


difficult.” 
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Shri-bhagavan uvdcha 
mayy Gveshya mano ye mam nitya-yukta updsate 
Shraddhaya parayopetas te me yuktatamad matah 


Shri-bhagavan uvacha—Bhagavan Krishna said; mayi—on me; dveshya—fix; manah—the mind; ye 
—those; madm—me; nitya yuktah—always engaged; updsate—worship; shraddhaya—with faith; 
paraya—best; upetah—endowed; te—they; me—by me; yukta-tamah—situated highest in Yog; 
matah—I consider. 


Bhagavan Krishna said: Those who fix their minds on me and always 


engage in my devotion with steadfast faith, I consider them to be the best 
yogis. 
Bhagavan can be realized in varying degrees of closeness. Let us understand 


this through an example. Suppose say you are standing by the railway tracks. A 


train is coming from the distance, with its headlight shining. It seems to you as 


if a light is approaching. When the train comes closer, you can see a 
shimmering form along with the light. Finally, when it comes and stands on 
the platform in front, you realize, “Oh! It’s a train. I can see all these people 
sitting inside their compartments, and peeping out of their windows.” The 
same train seemed like a light from far. As it came closer, it appeared to have a 
shimmering form along with the light. When it drew even nearer, you realized 
that it was a train. The train was the same, but on being closer to it, your 
understanding of its different attributes such as shape, color, passengers, 


compartments, doors, and windows grew. 


Similarly, Bhagavan is perfect and complete, and is the possessor of unlimited 
energies. His personality is replete with divine names, forms, pastimes, virtues, 
associates, and abodes. However, he is realized in varying levels of closeness, as 
the Brahman (formless all-pervading manifestation of Bhagavan), the ParamAtman 
(the Supreme Atman seated in the heart of all living beings, distinct from the 
individual Atman), and Bhagavan (the personal manifestation of God that 


descends upon the earth). The Bhagavatam states: 


vadanti tat tattva vidastattvam yaj-jnanamadvayam 
brahmeti paramatmeti bhagavan iti shabdyate (1.2.11) [v2] 


“The knowers of the Truth have stated that there is only one Supreme Entity 
that manifests in three ways in the world—Brahman, ParamAtman, and Bhagavan.” 
They are not three different gods; rather, they are three manifestations of the 
one Almighty Bhagavan. However, their qualities are different. This is just as 
water, steam, and ice are all made from the same substance—hydrogen dioxide 
molecules—but their physical qualities are different. If a thirsty person asks for 
water, and we give ice, it will not quench the thirst. Ice and water are both the 
same substance but their physical properties are different. Similarly, Brahman, 
ParamAtman, and Bhagavan are manifestations of the one Supreme Bhagavan but 


their qualities are different. 


Brahman is the all-pervading form of Bhagavan, which is everywhere. The 


Shwetashvatar Upanishad states: 
eko devah sarvabhiteshu giidhah sarvavyapi sarvabhitantarAtman. (6.11) [v3] 


“There is only one Supreme Entity. He is seated in everything and everyone.” 
This all-pervading aspect of the Bhagavan is called Brahman. It is full of 
eternality, knowledge, and bliss. However in this aspect, Bhagavan does not 
manifest his infinite qualities, enchanting personal beauty, and sweet pastimes. 
He is like a divine light that is nirguna (without qualities), nirvivsesh (without 


attributes), nirakar (without form). 


Those who follow the path of jrana yog worship this aspect of Bhagavan. This is 
a distant realization of Bhagavan as a formless light, just as the train from far 


appeared like light. 


ParamAtman is the aspect of Bhagavan that is seated in everyone's hearts. In 
verse 18.61, Shri Krishna states: “O Arjun, the Supreme Bhagavan dwells in 
the hearts of all living beings. According to their karmas, he directs the 
wanderings of the Atman(s), who are seated on a machine made of the material 
energy.” Residing within, Bhagavan notes all our thoughts and actions, keeps 
an account of them, and gives the results at the appropriate time. We may 
forget what we have done, but Bhagavan does not. He remembers our every 
thought, word, and deed, since we were born. And not only in this life! In 
endless lifetimes, wherever we went, Bhagavan went along with us. He is such 
a friend who never leaves us for even a moment. This aspect of Bhagavan 


dwelling within is the ParamAtman. 


The path of ashtang yog, as revealed by Patanjali in the Yog Darshan, strives to 
realize Bhagavan seated inside, and leads to the ParamAtman realization of 
Bhagavan. Just as the train, which appeared as light from far, was seen as a 


shimmering form when it came closer, similarly, the realization of the Supreme 


Entity as ParamAtman is a closer realization than Brahman. 


Bhagavan is the aspect of Brahman that manifests with a personal form. The 


Shrimad Bhagavatam states: 


krishnam enam avehi tvam Atmannam akhilatmanam 
jagad-dhitaya so ’pyatra dehivabhati mayaya (10.14.55) [v4] 


“The Supreme Bhagavan Who is the Atman of all Atman(s), has descended 
upon the earth in his personal form, as Shri Krishna, for the welfare of the 
world.” In this Bhagavan aspect, Bhagavan manifests all the sweetness of his 
names, forms, qualities, abodes, pastimes, and associates. These attributes exist 
in Brahman and ParamAtman as well, but they remain latent, just as fire is latent in 
a match-stick, and only manifests when it is struck against the igniting strip of 
the matchbox. Similarly, as Bhagavan, all the powers and aspects of Bhagavan’s 


personality, which are latent in the other forms, get revealed. 


The path of bhakti, or devotion, leads to the realization of the Supreme Entity in 
his Bhagavan aspect. This is the closest realization of Bhagavan, just as the details 
of a train become visible when it comes and stops in front of the observer. 
Hence, in verse 18.55, Shri Krishna states: “Only by loving devotion can I, 
Shri Hari, be known as I am.” Thus, Shri Krishna answers Arjun’s question by 


clarifying that he considers the devotee of his personal form to be the highest 
yogi. 
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ye tv aksharam anirdeshyam avyaktam paryupdsate 
sarvatra-gam achintyancha kita-stham achalandhruvam 


sanniyamyendriya-gramam sarvatra sama-buddhayah 
te prapnuvanti mam eva sarva-bhiita-hite ratah 


ye—who; tu—but; aksharam—the imperishable; anirdeshyam—the indefinable; avyaktam—the 
unmanifest; paryupdsate—worship; sarvatra-gam—the all-pervading; achintvam—the unthinkable; 
cha—and; kiita-stham—the unchanging; achalam—the immovable; dhruvam—th eternal; 
sanniyamya—restraining; indriya-gramam—the senses; sarvatra—everywhere; sama-buddhayah— 
even-minded; te—they; prapnuvanti—attain; mam—me; eva—also; sarva-bhita-hite—in the 
welfare of all beings; ratah—engaged. 

But those who worship the formless aspect of the Absolute Truth—the 
imperishable, the indefinable, the unmanifest, the all-pervading, the 
unthinkable, the unchanging, the eternal, and the immoveable—by 
restraining their senses and being even-minded everywhere, such persons, 


engaged in the welfare of all beings, also attain me. 


Having said that worship of the personal form is the best, Shri Krishna clarifies 
that in no way does he reject the worship of the formless. Those who devote 
themselves to the all-pervading, indefinable, unmanifest, inconceivable, 


immovable, eternal Brahman, also attain Bhagavan. 


Living beings are of an infinite variety of natures. The Supreme Bhagavan who 
has created this variety also possesses an infinite variety of aspects to his 
personality. For the sake of our finite comprehension, we classify the infinite 
manifestations of Bhagavan into categories. Accordingly, Ved Vyas has 
classified Bhagavan’s various manifestations into three types, Brahman, 
ParamAtman, and Bhagavan, as mentioned in the commentary of the previous 
verse. One may worship either of these categories, but one should never claim 
that one’s conception of Bhagavan is the only correct one while those of the 


others are erroneous. 


In verse 4.11, Shri Krishna had stated: “In whatever way people surrender unto 
me, I reciprocate with them accordingly. Everyone follows my path in all 
respects, O son of Pritha.” Here, Shri Krishna confirms that the worshippers of 
the formless also reach him. Since their choice is to unite with the attributeless 


manifestation of the Supreme Absolute Truth, Bhagavan meets them as the 


unmanifest, all-pervading Brahman. 
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klesho ’dhikataras teshadm avyaktasakta-chetasam 
avyakta hi gatir duhkham dehavadbhir avapyate 


kleshah—tribulations; adhika-tarah—full of; tesham—of those; avyakta—to the unmanifest; dsakta 
—attached; chetasam—whose minds; avyakta—the unmanifest; hi—indeed; gatih—path; duhkham 
—exceeding difficulty; deha-vadbhih—for the embodied; avapyate—is reached. 


For those whose minds are attached to the unmanifest, the path of 
realization is full of tribulations. Worship of the unmanifest is exceedingly 


difficult for embodied beings. 


Having embraced worshippers of all his various manifestations into the fold, 
Shri Krishna again reiterates his preference for the worship of the personal 
form. He surmises the worship of the impersonal Brahman by saying that it is an 


exceedingly challenging path that is full of tribulations. 


Why is the worship of the formless Brahman so difficult? The first and foremost 
reason for this is that we humans possess a form ourselves and we have been 
habituated to interacting with forms in endless lifetimes. Thus, while striving 
to love Bhagavan as well, if our mind has a wonderful enchanting form to 
meditate upon, it can easily focus upon it and increase its attachment to the 
Bhagavan. However, in the case of the formless, the intellect cannot conceive 
of it, and the mind and senses have no tangible object to relate to. So both the 
endeavors of meditating on Bhagavan and increasing the mind’s attachment to 


him become difficult. 


Worship of Brahman is also difficult in comparison to that of Bhagavan for 
another reason. The difference in paths can be understood through the markar- 
kishore nyadya (the logic of the baby) monkey, and marjar-kishore nyaya (the logic of 


the baby kitten). The baby monkey is responsible for holding onto her 


mother’s stomach; it is not helped by its mother. When the mother monkey 
jumps from one branch to another, the onus of clinging tightly onto the 
mother is upon the baby, and if it is unable to do so, it falls. In contrast, a 
kitten is very small and delicate, but the mother takes the responsibility of 
transporting it from one place to another, by holding the kitten from behind 
the neck and lifting it up. In the analogy, the devotees of the formless can be 
compared to the baby monkey and the devotees of the personal form can be 
compared to the baby kitten. Those who worship the formless Brahman have the 
onus of progressing on the path by themselves, because Brahman does not 
bestow grace upon them. Brahman is not only formless, it is also without 
attributes. It has been described as nirguna (without qualities), nirvishesh (without 
attributes), and nirakar (without form). From this, it follows that Brahman does 
not manifest the quality of grace. The jianis who worship Bhagavan as nirguna, 
nirvishesh, and nirakar, have to rely entirely upon self-effort for progress. On the 
other hand, the personal form of Bhagavan is an ocean of compassion and 
mercy. Hence, devotees of the personal form receive the help of divine support 
in their sadhana. On the basis of the protection that Bhagavan bestows upon 
his devotees, Shri Krishna stated in verse 9.31: “O son of Kunti, declare it 
boldly that my devotee never perishes.” He confirms the same statement in the 


next two verses. 
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ye tu sarvani karmani mayi sannyasya mat-parah 
ananyenaiva yogena mam dhydayanta updsate 


tesham aham samuddharta mrityu-samsara-sagarat 
bhavami na chirat partha mayy Gveshita-chetasam 


ye—who; tu—but; sarvani—all; karmani—actions; mayi—to me; sannyasya—dedicating; mat- 


parah—tegarding me as the Supreme goal; ananyena—exclusively; eva—certainly; yogena—with 
devotion; mam—me; dhyayantah—meditating; updsate—worship; tesham—of those; aham—l; 
samuddharta—the deliverer; mrityu-samsara-sagarat—tfrom the ocean of birth and death; bhavami 
—(I) become; na—not; chirat—after a long time; partha—Arjun, the son of Pritha; mayi—with me; 
aveshita chetasam—of those whose consciousness is united. 

But those who dedicate all their actions to me, regarding me as the 
Supreme goal, worshiping me and meditating on me with exclusive 
devotion, O Parth, I swiftly deliver them from the ocean of birth and 


death, for their consciousness is united with me. 


Shri Krishna reiterates that his devotees reach him quickly. Firstly, with the 
personal form of Bhagavan as the object of their devotion, they easily focus 
their mind and senses upon him. They engage their tongue and ears in 
chanting and hearing the divine names of Bhagavan, their eyes in seeing the 
image of his divine form, their body in performing actions for his pleasure, 
their mind in thinking of his wonderful pastimes and virtues, and their 
intellect in contemplating upon his glories. In this way, they quickly unite their 


consciousness with Bhagavan. 


Secondly, since such devotees continuously offer their hearts in interrupted 
bhakti, Bhagavan quickly bestows his grace upon them and removes the 
obstacles on their path. For those who are in communion with him, he dispels 
their ignorance with the lamp of knowledge. In this way, Bhagavan himself 


becomes the savior of his devotees and delivers them from mrityu samsara sagarat 


(the cycle of life and death). 
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mayy eva mana adhatsva mayi buddhim niveshaya 
nivasishyasi mayy eva ata urdhvam na sanshayah 


mayi—on me; eva—alone; manah—mind; ddhatsva—fix; mayi—on me; buddhim—intellect; 
niveshaya—surrender; nivasishyasi—you shall always live; mayi—in me; eva—alone; atah urdhvam 
—thereafter; na—not; sanshayah—doubt. 


Fix your mind on me alone and surrender your intellect to me. There 


upon, you will always live in me. Of this, there is no doubt. 


Having explained that worship of the personal form is better, Shri Krishna 
now begins to explain how to worship him. He asks Arjun to do two things— 
fix the mind on Bhagavan and also surrender the intellect to him. The function 
of the mind is to create desires, attractions, and aversions. The function of the 


intellect is to think, analyze, and discriminate. 


The importance of the mind has been repeatedly stated in the Vedic scriptures: 


chetah khalvasya bandhaya muktaye chatmano matam 
guneshu saktam bandhaya ratam vad pumsi muktaye (Bhagavatam 3.25.15) [v5] 


“Captivity in Maya and liberation from it is determined by the mind. If it is 
attached to the world, one is in bondage, and if the mind is detached from the 


world, one gets liberated.” 
mana eva manushyandm karanam bandha mokshayoh (Panchadashi) [v6] 


“Bondage and liberation are decided by the state of the mind.” Mere physical 
devotion is not sufficient; we must absorb the mind in thinking of Bhagavan. 
The reason is that without the engagement of the mind, mere sensory activity 
is of no value. For example, we hear a sermon with our ears, but if the mind 
wanders off, we will not know what was said. The words will fall on the ears 
but they will not register. This shows that without engaging the mind the work 
of the senses does not count. On the other hand, the mind is such an 
instrument that in it all the senses reside in the subtle form. Thus, even 
without the actual sensory activity the mind experiences the perceptions of 
sight, smell, taste, touch, and sound. For example, at night when we sleep our 
senses are inactive. Yet while dreaming, our mind experiences the objects of all 
the senses. This proves that the mind has the capacity to experience all 


perceptions even without the gross senses. Therefore, while noting our karmas, 


Bhagavan gives importance to the mental works and not the physical works of 


the senses. 


Even beyond the mind is the intellect. We can only fix the mind upon 
Bhagavan when we surrender our intellect to him. In material pursuits as well, 
when we face situations beyond the capability of our intellect, we take 
guidance from a person with superior intellect. For example, we visit a doctor 
when we are sick. We have no knowledge of medical science ourselves, and so 
we follow the advice of a qualified medical doctor. The doctor checks our 
symptoms, looks at our medical reports, makes a diagnosis, and then prescribes 
the medicines. We surrender our intellect and take the medicines according to 
the doctor’s prescription. Similarly, if we are involved in a legal case, we take 
the help of a lawyer. The lawyer instructs us how to handle the interrogation by 
the opposing lawyer. Having no knowledge of law ourselves, we surrender our 


intellect and simply do as the lawyer says. 


In the same way, at present our intellect is subject to many defects. Akrur, the 
messenger of Shri Krishna to the gopis, described these imperfections of the 
intellect in the Bhagavatam (10.40.25): anityandtma duhkheshu viparyaya matirhyaham 
[v7] Akrur said: “Our intellect is strapped with wrong knowledge. Though we 
are eternal Atman(s), we think of ourselves to be the perishable body. Although 
all the objects of the world are perishable, we think they will always remain 
with us, and hence, we busily accumulate them day and night. And though the 
pursuit of sensual pleasures only results in misery in the long run, we still chase 
them in the hope that we will find happiness.” The above three defects of the 
intellect are called viparyava, or reversals of knowledge under material illusion. 
The gravity of our problem is further aggravated because our intellect is 
habituated to this kind of defective thinking from innumerable previous 
lifetimes. If we run our lives in accordance with the directions of our intellect, 


we will definitely not make much progress on the divine path. Thus, if we wish 


to achieve spiritual success by attaching the mind to Bhagavan, we must 
surrender our intellect to him and follow his directions. Surrendering the 
intellect means to think in accordance with the knowledge received from 
Bhagavan via the medium of the scriptures and the bonafide Guru. The 


characteristics of a surrendered intellect are described in verse 18.66. 
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atha chittam samaddhdatum na shaknoshi mayi sthiram 
abhyasa-yogena tato mam ichchhadptum dhananjaya 


atha—if; chittam—mind; samaddhatum—to fix; na shaknoshi—(you) are unable; mayi—on me; 
sthiram—steadily; abhyasa-vogena—by uniting with Bhagavan through repeated practice; tatah— 
then; mam—tme; ichchha—desire; Gptum—to attain; dhananjaya—Arjun, the conqueror of wealth. 

If you are unable to fix your mind steadily on me, O Arjun, then practice 
remembering me with devotion while constantly restraining the mind 


from worldly affairs. 


Fixing the mind upon Shri Krishna is the perfection of sadhana (spiritual 
practice), but immediately on beginning the path, we cannot expect to become 
perfect. So, what should those people do, who cannot perfectly fix their mind 
on Bhagavan? Shri Krishna states here that they should endeavor to remember 
him with devotion. As the saying goes, “Practice makes perfect.” This is called 
abhyasa yog, or “union with Bhagavan through repeated practice.” Each time the 
mind wanders toward other objects and ideas, the devotee must strive to bring 
it back to Bhagavan through remembrance of his names, forms, virtues, 


pastimes, abodes, and associates. 


Jagadguru Shri Kripaluji Maharaj emphasizes this repeated practice in his 
instructions for sadhaks: 
jagata te mana ko hata kara, laga hari men pydre 


ist ka abhydsa puni puni, karu nirantara pyare 
(Sadhana Karu Pyare) [v8] 


“O dear one, remove the mind from the world and fix it on Bhagavan. Practice 


this constantly, again and again!” 
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abhyase ’py asamartho ’si mat-karma-paramo bhava 
mad-artham api karmani kurvan siddhim avapsyasi 


abhydse—in practice; api—if; asamarthah—unable; asi—you; mat-karma paramah—devotedly 
work for me; bhava—be; mat-artham—for my sake; api—also; karmani—work; kurvan— 
performing; siddhim—perfection; avapsyasi—you shall achieve. 


If you cannot practice remembering me with devotion, then just try to 
work for me. Thus performing devotional service to me, you shall achieve 


the stage of perfection. 


The instruction to practice to remember Bhagavan is also often easier said than 
done. The mind is made from the material energy Maya and it naturally runs 
toward the material objects of the world, while taking it toward Bhagavan 
requires conscious and determined effort. We may hear the instruction that we 
should think of Bhagavan, and we may desire to implement it, but when we 
get absorbed in our work, Bhagavan slips out of the mind. So what should 
those people do who find it difficult to practice the remembrance of Bhagavan 


at all times of the day? Shri Krishna answers this question in the above verse. 


Those who cannot constantly remember Bhagavan should practice to simply 
work for him. In whatever work they perform, they should cultivate the 
intention that they are doing it for the pleasure of the Bhagavan, as stated 
previously in verses 9.27 and 9.28. In household life, a major portion of one’s 
time goes in the maintenance of the family. One should keep doing the same 
work, but change the internal consciousness. Rather than doing it out of 
bodily attachment for them, one should develop the consciousness that the 


family members are all children of Bhagavan, and one has a responsibility to 


take care of them for his pleasure. One has to continue earning one’s living, 
but again, a modification can be done in the consciousness with which one 
works. Rather than thinking that it is for the purpose of earning money for 
worldly enjoyment, one can think, “I wish to maintain my family and myself 
with the earnings to enable us all to engage in devotion. And whatever I can 
save, I will donate in the service of Bhagavan.” Similarly, the bodily processes 
of eating, sleeping, bathing, etc. cannot be given up. But here again, we can 
develop divine consciousness, “I need to keep my body healthy so that I can 
serve Bhagavan with it. That is why I will carefully do the tasks required for its 


maintenance.” 


When we practice working for the pleasure of Bhagavan, we will naturally stop 
engaging in selfish activities and move toward those that are more in the nature 
of devotional service. In this way, by performing all actions for the exclusive 
satisfaction of the Supreme Bhagavan Krishna, our mind will become steady 
and we will soon be able to focus upon him. Then, gradually love for Bhagavan 


will manifest within the heart, and we will gain success in constantly thinking 


of him. 
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athaitad apy ashakto si kartum mad-yogam ashritah 
sarva-karma-phala-tyagam tatah kuru yatatmavan 


atha—if; etat—this; api—even; ashaktah—unable; asi—you are; kartum—to work; mad-yogam— 
with devotion to me; dshritah—taking refuge; sarva-karma—of all actions; phala-tya4gam—to 
renounce the fruits; tatah—then; kuru—do; yata-atma-van—e situated in the self. 


If you are unable to even work for me in devotion, then try to renounce the 


fruits of your actions and be situated in the self. 


Beginning with verse 12.8, Shri Krishna gave three ways for Arjun’s welfare. In 


the third, he asked Arjun to work for him. However, that also requires a 


purified and resolute intellect. Those who are not yet convinced about their 
relationship with Bhagavan, and have not yet made Brahman-realization the 
goal of their lives, may find it impossible to work for his pleasure. Therefore, 
Shri Krishna now gives the fourth alternative for welfare. He says, “Arjun keep 
doing your works as before, but become detached from the fruits of your 
actions.” Such detachment will purify our mind from the modes of ignorance 
(tamas) and passion (rajas), and bring it to the mode of goodness (sattva). In this 
way, renouncing the fruits of our efforts will help remove worldliness from our 
mind and strengthen the intellect. Then, the purified intellect will more easily 
be able to comprehend transcendental knowledge, and we will be able to move 


to the higher levels of sadhana. 
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Shreyo hi jnanam abhyasaj jnandd dhyadnam vishishyate 
dhyanat karma-phala-tyagas tyagdch chhantir anantaram 


Shreyah—better; hi—for; jiadnam—knowledge; abhyasat—than (mechanical) practice; jianat—than 
knowledge; dhyanam—meditation; vishishyate—better; dhyanat—than meditation; karma-phala- 
tyagah—renunciation of the fruits of actions; tyagat—renunciation; shantih—peace; anantaram— 
immediately. 


Better than mechanical practice is knowledge; better than knowledge is 
meditation. Better than meditation is renunciation of the fruits of actions, 


for peace immediately follows such renunciation. 


Many people are at the level of mechanical practice. They perform the rituals 
enjoined by their religious creed, but do not engage their mind in Bhagavan. 
When they purchase a new house or a new car, they call the Pundit to perform 
the pija (worship) ceremony. And while the Pundit performs the paja, they sit 
and talk in the other room or sip a cup of tea. For them, devotion is nothing 
more than performing the empty ritual. It is often performed by way of 


ceremonial habits that have been passed on from parents and elders. 


Performing rituals mechanically is not a bad thing, for after all, something is 


better than nothing. At least such people are externally engaging in devotion. 


However, Shri Krishna says that higher than mechanical practice is the 
cultivation of spiritual knowledge. Knowledge bestows the understanding that 
the goal of life is Brahman-realization and not material progress. One who is 
versed in knowledge goes beyond the empty rituals and develops the desire to 
purify the mind. But mere knowledge by itself cannot cleanse the heart. And 
thus, Shri Krishna says that higher than the cultivation of knowledge is the 
process of engaging the mind in meditation. By practically controlling the 
mind through meditation, we begin to develop detachment from worldly 
pleasures. When the mind develops some measure of the quality of 
detachment, we can then practice the next step, which is renunciation of the 
fruits of actions. As explained in the previous verse, this will help remove 
worldliness from the mind and strengthen the intellect for the subsequent 


higher stages. 
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adveshta sarva-bhutanam maitrah karuna eva cha 
nirmamo nirahankarah sama-duhkha-sukhah kshami 


santushtah satatam yogi yatAtman dridha-nishchayah 
mayy arpita-mano-buddhir yo mad-bhaktah sa me priyah 


adveshta—free from malice; sarva-bhitanam—toward all living beings; maitrah—friendly; karunah 
—compassionate; eva—indeed; cha—and; nirmamah—free from attachment to possession; 
nirahankarah—free from egoism; sama—equipoised; duhkha—distress; sukhah—happiness; kshami 
—forgiving; santushtah—contented; satatam—steadily; yogi—united in devotion; yata-Atman— 
self-controlled; dridha-nishchayah—firm in conviction; mayi—to me; arpita—dedicated; manah— 
mind; buddhih—intellect; yah—who; mat-bhaktah—ny devotees; sah—they; me—to me; privah— 
very dear. 


Those devotees are very dear to me who are free from malice toward all 
living beings, who are friendly, and compassionate. They are free from 
attachment to possessions and egotism, equipoised in happiness and 
distress, and ever-forgiving. They are ever-contented, steadily united with 
me in devotion, self-controlled, firm in conviction, and dedicated to me in 


mind and intellect. 


Having stated that devotion to his personal form is the best, Shri Krishna now 


goes on to explain in verses 13 to 19, the qualities of his loving devotees. 


Free from malice toward all living beings. The devotees realize that all living 
beings are tiny parts of Bhagavan. If they harbor envy toward others, it is 
tantamount to harboring envy toward Bhagavan himself. So the devotees are 


free from malice even toward those who are inimical toward them. 


Friendly and compassionate. Devotion engenders the feeling of unity 
amongst all living beings by virtue of their being children of the one Bhagavan. 
The notion of seeing others as alien to oneself is wiped out. This leads to the 
growth of affability in the devotees and sympathy toward the sufferings of 


others. 


Free from attachment to possessions and egotism. The biggest enemy of 
devotion is pride. One can only progress on the spiritual path if one practices 
self-effacement. Proficient devotees naturally become humble and eliminate 
pride and proprietorship from their personality, as well as the false 


identification of being the body. 


Equipoised in happiness and distress. Devotees have faith that only efforts 
are in their hands, while the results are in the hands of Bhagavan. So whatever 
results come their way, they see them as the will of Bhagavan, and accept them 


with equanimity. 


Ever forgiving. Devotees never think of punishing wrongdoers for their 
emotional satisfaction. Harboring such negative thoughts toward others ruins 
one’s own devotion. So accomplished devotees refuse to harbor unforgiving 
thoughts in all circumstances and leave the task of punishing wrongdoers upon 


Bhagavan. 


Ever contented. Contentment comes not from increasing our possessions, but 
by decreasing our wants. Devotees no longer look upon material objects as the 


source of pleasure, and thus are content with whatever they get. 


Steadily united with me in devotion. As explained previously, “Yog” means 
union. Devotees are yogis because their consciousness is absorbed in Bhagavan. 
This absorption is not occasional or intermittent, but steady and constant 


because they are established in their relationship with Bhagavan. 


Self-controlled. Devotees attach their mind to Bhagavan in loving devotion. It 
is thus detached from the world, and this gives them mastery over their mind 


and senses. 


Firm in conviction. The quality of determination comes from possessing a 
resolute intellect. Since devotees tie their intellect to the knowledge of the 
scriptures and the instructions of the Guru, it becomes so resolute that even if 
the whole world tries to convince them otherwise, they do not budge an inch 


from their position. 


Dedicated to me in mind and intellect. The Atman is a servant of Bhagavan 
by its inherent nature, and as we become enlightened with this knowledge, we 
naturally dedicate ourselves to the Supreme Bhagavan. In this surrender, the 
mind and intellect are of primary importance. When they are devoted to 
Bhagavan, the rest of the personality—body, working senses, knowledge senses, 
worldly possessions, and Atman—naturally get dedicated in his service. Shri 


Krishna says that devotees who exhibit these qualities are very dear to him. 
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yasman nodvijate loko lokan nodvijate cha yah 
harshamarsha-bhayodvegair mukto yah sa cha me priyah 


yasmat—by whom; na—not; udvijate—are agitated; lokah—people; lokat—from people; na—not; 
udvijate—are disturbed; cha—and; yah—who; harsha—pleasure; amarsha—pain; bhaya—fear; 
udvegaih—anxiety; muktah—freed; yah—who; sah—they; cha—and; me—to me; priyah—very 
dear. 

Those who are not a source of annoyance to anyone and who in turn are 
not agitated by anyone, who are equal in pleasure and pain, and free from 


fear and anxiety, such devotees of mine are very dear to me. 


The Atman is by nature pure and uncontaminated. The problem is that it is 
presently covered by the impure mind. Once these impurities are removed, the 
glorious qualities of the Atman naturally shine forth. The Shrimad Bhagavatam 


States: 


yasyasti bhaktir bhagavatyakinchan4 sarvair gunais tatra samasate surah 
haravabhaktasya kuto mahad-guna manorathendasati dhavato bahih (5.18.12) [v9] 


“All the wonderful qualities of the celestial deities manifest in those who devote 
themselves to the Supreme Bhagavan. But those who do not engage in 
devotion only keep running on the chariot of their mind (no matter how many 
self-transformational techniques they may practice).” Here, Shri Krishna 


describes some more qualities that develop in his devotees. 


Not a source of annoyance to anyone. Devotion melts and softens the heart, 
and so the devotees naturally become gentle in their dealings with everyone. 
Besides, they behold Bhagavan seated in everyone and see all as his tiny 


fragments. Therefore, they can never think of harming anyone. 


Not agitated by anyone. Though devotees never hurt others, it does not mean 


that others do not try to hurt them. The history of Saints around the world 


reveals that during their lifetime those who felt threatened by their welfare 
work and principles often oppressed them. However, the Saints always 
maintained a compassionate attitude even toward the inimical. Thus, we see 
how Jesus of Nazareth prayed on the cross, “Father, forgive them for they know 
not what they do.” (Luke 23.34) [v9.1] 


Equal in pleasure and pain. Devotees are equipped with the wisdom of the 
scriptures, and hence, they are aware that pleasure and pain are both inevitable 
with the flow of life, just like the passing summer and winter seasons. Hence, 
with their inexhaustible positive attitude, they see the grace of Bhagavan in 


both, and utilize all situations to enhance their devotion. 


Free from fear and anxiety. The cause of fear and anxiety is attachment. It 
makes us yearn for the object of attachment and fear separation from it. The 
moment we become detached from material objects, we become fearless. The 
devotees are not only free from attachment; they also are in harmony with the 


will of Bhagavan. Hence, they experience neither fear nor anxiety. 
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anapekshah shuchir daksha udasino gata-vyathah 
sarvarambha-parityagi yo mad-bhaktah sa me priyah 


anapekshah—indifferent to worldly gain; shuchih—pure; dakshah—skillful; udastnah—without 
cares; gata-vyathah—auntroubled; sarva-arambha—of all undertakings; parityagi—renouncer; sah— 
who; mat-bhaktah—ny devotee; sah—he; me—to ne; priyah—very dear. 

Those who are indifferent to worldly gain, externally and internally pure, 
skillful, without cares, untroubled, and free from selfishness in all 


undertakings, such devotees of mine are very dear to me. 


Indifferent to worldly gain. To a very poor person, the loss or gain of $100 
would be an important matter, but a multi-billionaire would consider it 


insignificant and not give any further thought to it. Devotees are rich in divine 


love for Bhagavan and they consider it to be the highest treasure worthy of 
possessing. They also give the highest priority to the loving service of the 


Bhagavan. Hence, they become unconcerned about worldly gain. 


Externally and internally pure. Since their minds are constantly absorbed in 
the all-pure Bhagavan, devotees become internally cleansed from the defects of 
lust, anger, greed, envy, ego, etc. In this state of mind, they naturally prefer to 
keep the external body and environment pure as well. Thus, in accordance 
with the old saying, “Cleanliness is next to godliness,” they are also externally 


pure. 


Skillful. Devotees look on all their tasks as opportunities to serve Bhagavan. 
Hence, they perform their works with great care and attention. This naturally 


makes them skillful. 


Without cares. Having faith that Bhagavan is always protecting them in 


accordance with their surrender, they become without care. 


Untroubled. Since devotees are surrendered to the will of Bhagavan, they 
simply put in their best effort in all endeavors, but leave the results in the 
hands of the Supreme. Thus, whatever the outcome, they remain untroubled, 


subjugating their will to the divine will. 


Free from selfishness in all undertakings. Their attitude of service makes 


them rise above petty selfishness. 
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yo na hrishyati na dveshti na shochati na kankshati 
Shubhashubha-parityagi bhaktiman yah sa me priyah 


yah—who; na—neither; hrishyati—trejoice; na—nor; dveshti—despair; na—neither; shochati— 
lament; na—nor; kankshati—hanker for gain; shubha-ashubha-parityagi—who renounce both good 
and evil deeds; bhakti-man—full of devotion; yah—who; sah—that person; me—to me; priyah— 
very dear. 


Those who neither rejoice in mundane pleasures nor despair in worldly 
sorrows, who neither lament for any loss nor hanker for any gain, who 
renounce both good and evil deeds, such persons who are full of devotion 


are very dear to me. 


They neither rejoice in mundane pleasures nor despair in worldly sorrows. 
If we are in the dark and someone offers help by showing a lamp, we naturally 
rejoice. Then, if someone blows out the flame, we feel annoyed. But if we are 
standing under the noonday sun, we feel indifferent whether someone shows 
us a lamp or another blows it out. Similarly, the devotees of the Bhagavan, 
being gratified with the divine love bliss of the Bhagavan, rise above pleasure 


and despair. 


Neither lament for any loss nor hanker for any gain. Such devotees neither 
hanker after pleasant worldly situations nor grieve in unpleasant ones. The 


Narad Bhakti Darshan states: 


yatprapya na kinchidvanchhati, na shochati, na dveshti, na ramate, notsahi bhavati (Siitra 5). 


[v0] 
“On attaining divine love for Bhagavan, the devotees neither yearn for pleasant 
things nor grieve on losing them. They are not hateful of those who harm 
them. They have no liking for worldly enjoyments. They are not anxious for 
the enhancement of their worldly position.” Devotees relish the bliss of 


Bhagavan, so the bliss of all material objects seems insignificant in comparison. 


Renounce both good and evil actions. Devotees obviously renounce evil 
actions (vikarm), for they are against their nature and displeasing to Bhagavan. 
The good actions Shri Krishna refers to are prescribed ritualistic duties (arm) 
mentioned in the scriptures. All actions performed by the devotees become 
akarm (inaction) because they are not performed with any selfish motive and are 


dedicated to Bhagavan. The concept of akarm has been explained in great detail 


in verses 4.14 to 4.20. 


Full of devotion. Bhaktinan means “filled with devotion.” The nature of divine 
love is such that it keeps increasing for eternity. Bhakti poets have said: prem men 
purnima nahi# “Unlike the moon which waxes to a limit and then wanes, divine 
love keeps growing without limit.” So, the heart of the devotee contains an 
ocean of love for Bhagavan. Shri Krishna says that such devotees are very dear 


to him. 
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samah shatrau cha mitre cha tatha manapamanayoh 
Shitoshna-sukha-duhkheshu samah sanga-vivarjitah 


tulya-ninda-stutir mauni santushto yena kenachit 
aniketah sthira-matir bhaktiman me priyo narah 


samah—alike; shatrau—to a foe; cha—and; mitre—to a friend; cha tatha—as well as; mdna- 
apamadnayoh—in honor and dishonor; shita-ushna—in cold and heat; sukha-duhkheshu—in joy and 
sorrow; samah—equipoised; sanga-vivarjitah—free from all unfavorable association; tulya—alike; 
ninda-stutih—teproach and praise; mauni—silent contemplaton; santushtah—contented; yena 
kenachit—with anything; aniketah—without attachment to the place of residence; sthira—firmly 
fixed; matih—intellect; bhakti-man—full of devotion; me—to me; priyah—very dear; narah—a 
person. 


Those, who are alike to friend and foe, equipoised in honor and dishonor, 
cold and heat, joy and sorrow, and are free from all unfavorable 
association; those who take praise and reproach alike, who are given to 
silent contemplation, content with what comes their way, without 
attachment to the place of residence, whose intellect is firmly fixed in me, 


and who are full of devotion to me, such persons are very dear to me. 


Shri Krishna describes ten more qualities here. 


Alike to friend and foe. Devotees are positively disposed toward all and are 
not swayed by the sentiments of enmity and friendship. There is a beautiful 
story about Prahlad regarding this. Once, his son, Virochan, got into an 
argument with his Guru’s son Sudhanva. Virochan said, “I am superior to you 
because I am the son of a king.” Sudhanva claimed, “I am superior because I 
am the son of a Rishi.” They were both young, and in their impetuousness, they 
laid bets. Both said, “Whoever is proved superior will live while the other will 
have to die.” Now, who would be the judge? Sudhanva said to Virochan, “Your 
father, Prahlad, will be the judge.” Virochan exclaimed, “Really! But then you 
will complain that he has been partial.” “No, my father, Rishi Angira, has said 
that your father Prahlad is perfectly just, and will never differentiate between 


friend and foe.” 


The two boys went to Prahlad. Virochan asked, “Father, am I superior or 
Sudhanva?” Prahlad said, “Why did this question arise?” “Father we have laid 
bets that whoever is proved superior will remain alive while the other will have 
to die.” Prahlad smiled and said, “Your friend, Sudhanva, is superior since he is 
the son of your father’s Guru.” Prahlad ordered his servants, “Take my son to 


the gallows and hang him.” 


At that moment, Sudhanva intervened. “Wait!” he said to Prahlad, “I have a 
second question. Am I superior or you?” Prahlad replied, “I have been born in 
a family of Demons, while you are the son of a Rishi, who is also my Guru. 
Hence, you are superior.” Sudhanva again asked, “In that case, will you obey 
my instruction?” “Yes, of course,” responded Prahlad. “Ok, then leave 
Virochan,” said Sudhanva. Prahlad instructed his servants, “Leave him,” in the 


same manner as he had said, “Take him to the gallows.” 


The celestial deities showered flowers into his court, and hailed the quality of 


justice that Prahlad displayed. This attitude of justice came naturally to Prahlad 


because by virtue of being a perfect devotee of the Bhagavan he was equal to 


friend, foe, relative, kith, kin, and outsider. 


Equipoised in honor and dishonor. Shri Krishna further mentions that the 
devotees pay no heed to honor and dishonor. This is just like when a person 
begins engaging in an illicit relationship, he or she is mindful of what others 
will say, but when the relationship becomes deep, then the person no longer 
cares about the disrepute it will bring. Similarly, in the heart of the devotee the 
flame of divine love burns so brightly that worldly honor and dishonor no 


longer carry any importance. 


Alike in cold and heat, joy and sorrow. The devotees are equipoised in 
favorable and unfavorable circumstances. They know that none of these are 
permanent. They come and go like the day and the night, and so they do not 
consider it worth their while to take their thoughts off Bhagavan and focus on 
either of them. An incident from the life of Ramakrishna Paramahansa 
illustrates the nature of saints. He got cancer of the throat in his old age. 
People asked him to pray to Mother Kali to cure him. He said, “My mind is 
absorbed in love for Mother Kali. Why should I take it off from her and apply 
it to this dirty bodily cancer? Whatever Bhagavan has willed, let it happen.” 


Free from unfavorable association. Associating with persons or objects is 
called sang. There are two kinds of sang. Association that takes our mind to the 
world is kusaig (unfavorable association), and that which takes our mind away 
from the world and toward Bhagavan is called satsang (favorable association). 
Since devotees do not relish worldly thoughts, they naturally avoid kusang and 


engage in satsang. 


Take praise and reproach alike. For those who are externally motivated, the 
appreciation and rejection by others is all-important. However, devotees are 


internally motivated by the principles they value within themselves. Hence, 


neither commendation nor denunciation by others makes any difference to 


them. 


Given to silent contemplation. Crows and swans have diametrically opposite 
choices. While crows are drawn to garbage piles, the majestic swans are 
attracted by tranquil lakes. Similarly, the minds of worldly people find great 
relish in conversing about materialistic topics. But the saintly devotees possess 
pure minds, and thus worldly talks seem as attractive to them as a pile of 
garbage. This does not mean that they do not converse. Like the swan drawn 
to the lakes, their minds are drawn towards topics such as the names, forms, 


pastimes, and glories of Bhagavan. 


Content with whatever comes their way. The needs of the devotees shrink to 
the bare necessities for maintaining the body. Saint Kabir expresses this in his 
famous couplet: 
malik itand dijiye, jame kutumba samaya 
main bhi bhikha na rahin, sadhu na bhikha jaya [v11] 
“O Bhagavan, give me just enough for the bare maintenance of my family’s 


bodily needs, and for giving alms to the sadhu who comes to my door.” 


Without attachment to the place of residence. No earthly home can be a 
permanent residence for the Atman, for it must necessarily be left behind at 
the time of death. When the Mogul Emperor, Akbar, built his capital, 
Fatehpur Sikri, he put the following inscription on the main entrance gate: 
“The world is a bridge; cross over it but build no house on it.” In the same 


vein, Jagadguru Shri Kripaluji Maharaj states: 


jaga men raho aise govinda radhey, dharmashala men yatri rahen jyon bata de 
(Radha Govind Geet) [v12] 


“Live in this world as a traveler lives in a wayside inn (aware that it is to be 


vacated the next morning).” Realizing the truth of this statement, devotees 


look on their home as only a temporary dwelling place. 


Intellect is firmly fixed in me. Devotees have deep conviction in the 
supremacy of Bhagavan’s position in creation and in their eternal relationship 
with him. They are also firm in their faith that if they surrender to him 
lovingly, by Bhagavan’s grace they will achieve the highest realization. Hence, 
they neither wander from attraction-to-attraction or from path-to-path. Shri 


Krishna declares such resolute devotees to be very dear to him. 
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ye tu dharmyamritam idam yathoktam paryupdsate 
Shraddadhana mat-parama bhaktas te tiva me priyah 


ye—who; tu—indeed; dharma—of wisdom; amritam—nectar; idam—this; yatha—as; uktam— 
declared; paryupdsate—exclusive devotion; shraddadhanah—with faith; mat-paramah—intent on 
me as the supreme goal; bhaktah—devotees; te—they; ativa—exceedingly; me—to me; privyah— 
dear. 

Those who honor this nectar of wisdom declared here, have faith in me, 
and are devoted and intent on me as the supreme goal, they are exceedingly 


dear to me. 


Shri Krishna concludes the chapter by summing up his answer to Arjun’s 
question. At the beginning of the chapter, Arjun had asked him regarding 
whom he considered superior—those who are devoted to his personal form 
through bhakti yog, or those who worship the formless Brahman through jadna yog. 
Shri Krishna responded in the second verse that he considers them to be the 
highest yogis who steadfastly engage in devotion upon his personal form. He 
then continued on the topic of bhakti by explaining first the means of 
performing devotion and then the qualities of his devotees. He now ends with 
the affirmation that the supreme path of spirituality is bhakti. Those who make 


the Supreme Bhagavan as their goal and cultivate devotion with great faith, 


imbued with the virtues mentioned in the previous verses, such devotees are 


exceedingly dear to Bhagavan. 





Chapter 13 


Kshetra Kshetrajna Vibhag Yog ~ 


Sd 


Yog through Distinguishing the Field and the Knower of the 
Field 


The Bhagavad Gita consists of eighteen chapters, which are composed of three 
segments. The first set of six chapters describes karm yog. The second set 
describes the glories of bhakti, and for the nourishment of bhakti, it also dwells 
upon the opulences of Bhagavan. The third set of six chapters expounds upon 
tattva jnana (knowledge scriptural terms and principles). The present one is the 
first of the third set of chapters, and it introduces two terms—tshetra (the 
“field”) and kshetrajia (the “knower of the field”). We may think of the field as 
the body and the knower of the field as the Atman that resides within. But this 
is a simplification, for the field is actually much more—it includes the mind, 
intellect, and ego, and all other components of the material energy that 
comprise our personality. In this wider sense, the field of the body encompasses 


all aspects of our personality, except for the Atman who is the “knower the 


field.” 


As a farmer sows seeds in a field and reaps the harvest from it, we sow the field 


of our body with good or bad thoughts and actions, and reap the consequent 
destiny. The Buddha had explained: “All that we are is the result of what we 
have thought; it is founded on our thoughts; and it is made of our thoughts.” 
Therefore, as we think, that is what we become. The great American thinker, 
Ralph Waldo Emerson, said: “The ancestor of every action is thought.” Thus, 
we must learn the art of cultivating the field of our body with appropriate 
thoughts and actions. This requires knowledge of the distinction between the 
field and the knower of the field. In the present chapter, Shri Krishna goes into 
a detailed analysis of this distinction. He enumerates the elements of material 
nature that compose the field of the body. He describes the modifications that 
arise in the field, in the form of emotions, sentiments, and feelings. He also 
mentions the virtues and qualities that purify the field and illumine it with the 
light of knowledge. Such knowledge helps us gain realization of the Atman, 
who is the knower of the field. The chapter then describes Bhagavan, who is 
the supreme knower of the fields of all the living beings. That Supreme 
Bhagavan holds contradictory attributes, i.e. he possesses opposite qualities at 
the same time. So, he is all-pervading in creation and yet seated in the hearts of 


all living beings. He is thus the Supreme Atman of all living beings. 


Having described the Atman, the Supreme Atman, and material nature, Shri 
Krishna then explains which of these is responsible for actions by living beings, 
and also which is responsible for cause and effect in the world at large. Those, 
who can perceive these distinctions and properly pinpoint the causes of action, 
are the ones who actually see; and they are the ones who are situated in 
knowledge. They observe the Supreme Atman present in all living beings, and 
so they do not degrade themselves by their mind. They can see the variety of 
living beings situated in the same material nature. And when they see the 
common spiritual substratum pervading all existence, they attain the 


realization of Brahman. 
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1 In some editions of the Bhagavad Gita, this verse has been 
omitted, and the next verse figures as the first verse of the thir- 
teenth chapter. 


arjuna uvdcha 
prakyitim purusham chaiva kshetram kshetra-jnam eva cha 
etad veditum ichchhadmi jnanam jneyam cha keshava 


arjunah uvacha—Axyjun said; prakritim—material nature; purusham—the enjoyer; cha—and; eva— 
indeed; kshetram—the field of activities; kshetra-jiam—the knower of the field; eva—even; cha— 
also; etat—this; veditum—to know; ichchhami—I wish; jnanam—knowledge; jneyam—the goal of 
knowledge; cha—and; keshava—Krishna, the killer of the Demon named Keshi. 


Arjun said: “O Keshav, I wish to understand what are prakriti and purush, 


and what are kshetra and kshetrajiia? I also wish to know what is true 


knowledge, and what is the goal of this knowledge? 
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Shri-bhagavan uvadcha 
idam shariram kaunteya kshetram ity abhidhiyate 
etad yo vetti tam prahuh kshetra-jna iti tad-vidah 


Shri-bhagavan uvacha—Bhagavan Krishna said; idam—this; shariram—body; kaunteya—Arjun, the 
son of Kunti; kshetram—the field of activities; itithus; abhidhiyate—is termed as; etat—this; yah 
—one who; vetti—knows; tam—that person; prahuh—is called; kshetra-jiah—the knower of the 
field; itithus; tat-vidah—those who discern the truth. 


Bhagavan Krishna said: O Arjun, this body is termed as kshetra (the field 


of activities), and the one who knows this body is called kshetrajiia (the 
knower of the field) by the sages who discern the truth about both. 


Here, Shri Krishna begins explaining the topic of distinction between the body 


and spirit. The Atman is divine, and can neither eat, see, smell, hear, taste, nor 


touch. It vicariously does all these works through the body-mind-intellect 
mechanism, which is thus termed as the field of activities. In modern science, 
we have terms like “field of energy.” A magnet has a magnetic field around it, 
which creates electricity on rapid movement. An electric charge has a force 
field around it. Here, the body is the receptacle for the activities of the 


individual. Hence, it is termed as kshetra (the field of activities). 


The Atman is distinct from the body-mind-intellect mechanism, but forgetful 
of its divine nature, it identifies with these material entities. Yet, because it has 
knowledge of the body, it is called kshetrajia (the knower of the field of the 
body). This terminology has been given by the self-realized sages, who were 
transcendentally situated at the platform of the Atman, and perceived their 


distinct identity separate from the body. 
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kshetra-jnam chapi mam viddhi sarva-kshetreshu bharata 
kshetra-kshetrajnayor jnanam yat taj jaanam matam mama 


kshetra-jnam—the knower of the field; cha—also; api—only; mam—me; viddhi—know; sarva—all; 
kshetreshu—in individual fields of activities; bhadrata—scion of Bharat; kshetra—the field of 
activities; kshetra-jnayoh—of the knower of the field; jia@nam—understanding of; yat—which; tat— 
that; jianam—knowledge; matam—opinion; mama—ny. 


O scion of Bharat, I am also the knower of all the individual fields of 
activity. The understanding of the body as the field of activities, and the 
Atman and Bhagavan as the knowers of the field, this I hold to be true 


knowledge. 


The Atman is only the knower of the individual field of its own body. Even in 
this limited context, the Atman’s knowledge of its field is incomplete. 
Bhagavan is the knower of the fields of all Atman(s), being situated as the 


Supreme Atman in the heart of all living beings. Further, Bhagavan’s 


knowledge of each kshetra is perfect and complete. By explaining these 
distinctions, Shri Krishna establishes the position of the three entities vis-a-vis 


each other—the material body, the Atman, and the Supreme Atman. 


In the second part of the above verse, he gives his definition of knowledge. 
“Understanding of the self, the Supreme Bhagavan, the body, and the 
distinction amongst these, is true knowledge.” In this light, persons with PhDs 
and DLitts may consider themselves to be erudite, but if they do not 
understand the distinction between their body, the Atman, and Bhagavan, 


then according to Shri Krishna's definition, they are really not knowledgeable. 
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tat kshetram yach cha ydadrik cha yad-vikari yatash cha yat 
sa cha yo yat-prabhavash cha tat samasena me shrinu 


tat—that; kshetram—field of activities; yat—what; cha—and; yadrik—its nature; cha—and; yat- 
vikari—how change takes place in it; yatah—from what; cha—also; yat—what; sah—he; cha—also; 
yah—who; yat-prabhavah—what his powers are; cha—and; tat—that; samadsena—in summary; me 
—from me; shrinu—listen. 

Listen and I will explain to you what that field is and what its nature is. I 
will also explain how change takes place within it, from what it was 
created, who the knower of the field of activities is, and what his powers 


are. 


Shri Krishna now poses many questions himself, and asks Arjun to listen 


carefully to their answers. 
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rishibhir bahudha gitam chhandobhir vividhaih prithak 
brahma-sutra-padaish chaiva hetumadbhir vinishchitaih 


rishibhih—by great sages; bahudha—in manifold ways; gitam—sung; chhandobhih—in Vedic 
hymns; vividhaih—various; prithak—variously; brahma-siitra—the Brahma Sutra; padaih—by the 


hymns; cha—and; eva—especially; hetu-madbhih—with logic; vinishchitaih—conclusive evidence. 


Great sages have sung the truth about the field and the knower of the field 
in manifold ways. It has been stated in various Vedic hymns, and especially 


revealed in the Brahma Satra, with sound logic and conclusive evidence. 


Knowledge is appealing to the intellect when it is expressed with precision and 
clarity, and is substantiated with sound logic. Further, for it to be accepted as 
infallible, it must be confirmed on the basis of infallible authority. The 


reference for validating spiritual knowledge is the Vedas. 


Vedas: These are not just the name of some books; they are the eternal 
knowledge of Bhagavan. Whenever Bhagavan creates the world, he manifests 
the Vedas for the benefit of the Atman(s). The Brihadaranyak Upanishad (4.5.11) 
states: nihshvasitamasya vedah [v1] “The Vedas manifested from the breath of 
Bhagavan.” They were first revealed in the heart of the first-born Brahma. 
From there, they came down through the oral tradition, and hence, another 
name for them is Shruti, or “knowledge received through the ear.” At the 
beginning of the age of Kali, Ved Vyas, who was himself a descension of 
Bhagavan, put down the Vedas in the form of a book, and divided the one 
body of knowledge into four portions—Rig Veda, Yajur Veda, Sama Veda, and Atharva 
Veda. Hence, he got the name Ved Was, or “one who divided the Vedas.” The 
distinction must be borne in mind that Ved Vyas is never referred to as the 
composer of the Vedas but merely the one who divided them. Hence, the 
Vedas are also called apaurusheya, which means “not created by any person.” 


They are respected as the infallible authority for spiritual knowledge. 
bhitam bhavyam bhavishyam cha sarvam vedat prasidhyati (Manu Smriti 12.97) [v2] 
“Any spiritual principle must be validated on the authority of the Vedas.” To 


elaborate this knowledge of the Vedas, many sages wrote texts and these 


traditionally became included in the gamut of the Vedic scriptures because 


they conform to the authority of the Vedas. Some of the important Vedic 


scriptures are listed below. 


Itihas: These are historical texts, and are two in number, the Ramayana and 
the Mahabharat. They describe the history related to two important 
descensions of Bhagavan. The Ramayana was written by Sage Valmiki, and 
describes the /eelas, or divine pastimes, of Bhagavan Ram. Amazingly, it was 
written by Valmiki before Shri Ram actually displayed his /eelas. The great poet 
Sage was empowered with divine vision, by which he could see the pastimes 
Bhagavan Ram would enact on descending in the world. He thus put them 
down in 24,000 most beautifully composed Sanskrit verses of the Ramayana. 
These verses also contain lessons on ideal behavior in various social roles, such 
as son, brother, wife, king, and married couples. The Ramayana has also been 
written in many regional languages of India, thereby increasing its popularity 
amongst the people. The most famous amongst these is the Hindi Ramayana, 


Ramcharit Manas, written by a great devotee of Bhagavan Ram, Saint Tulsidas. 


The Mahabharat was written by Sage Ved Vyas. It contains 100,000 verses and 
is considered the longest poem in the world. The divine /eelas of Bhagavan 
Krishna are the central theme of the Mahabharat. It is full of wisdom and 
guidance related to duties in all stages of human life, and devotion to 
Bhagavan. The Bhagavad Gita is a portion of the Mahabharat. It is the most 
popular Hindu scripture, since it contains the essence of spiritual knowledge, 
so beautifully described by Bhagavan Krishna himself. It has been translated in 
many different languages of the world. Innumerable commentaries have been 


written on the Bhagavad Gita. 


Puranas: There are eighteen Puranas, written by Sage Ved Vyas. Together, they 
contain 400,000 verses. These describe the divine pastimes of the various forms 


of Bhagavan and his devotees. The Puranas are also full of philosophic 


knowledge. They discuss the creation of the universe, its annihilation and 
recreation, the history of humankind, the genealogy of the celestial deities and 
the holy sages. The most important amongst them is the Bhdgavat Puran, or the 
Shrimad Bhagavatam. It was the last scripture written by Sage Ved Vyas. In it, he 
mentions that in this scripture, he is going to reveal the highest dharma of pure 
selfless love for Bhagavan. Philosophically, the Shrimad Bhagavatam begins where 
the Bhagavad Gita ends. 


Shad-darshan: These come next in importance amongst the Vedic scriptures. 
Six sages wrote six scriptures highlighting particular aspects of Hindu 
philosophy. These became known as the Shad-darshan, or six philosophic 
works. They are: 


1. Mimansa) Written by Maharishi (Sage) Jaimini, it describes ritualistic duties 


and ceremonies. 


2. Vedant Darshan; Written by Maharishi Ved Vyas, it discusses the nature of the 
Absolute Truth. 


3. Nyaya Darshan: Written by Maharishi Gautam, it develops a system of logic for 
understanding life and the Absolute Truth. 


4. Vaisheshik Darshan; Written by Maharishi Kanad, it analyses cosmology and 


creation from the perspective of its various elements. 


5. Yog Darshan: Written by Maharishi Patafjali, it describes an eightfold path to 


union with Bhagavan, beginning with physical postures. 


6. Sankhya Darshan, Written by Maharishi Kapil, it describes the evolution of the 


Universe from prakriti, the primordial form of the material energy. 


Apart from these mentioned above, there are hundreds of other scriptures in 
the Hindu tradition. It would be impossible to describe them all here. Let it 


suffice to say that the Vedic scriptures are a vast treasure house of divine 


knowledge revealed by Bhagavan and the Saints for the eternal welfare of all 


humankind. 


Amongst these scriptural texts, the Brahma Siitra (Vedant Darshan) is considered as 
the last word on the topic of the distinction between the Atman, the material 
body, and Bhagavan. Hence, Shri Krishna particularly mentions it in the above 
verse. “Ved” refers to the Vedas, and “ant” means “the conclusion.” 
Consequently, “Vedant” means “the conclusion of Vedic knowledge.” 
Although, the Vedant Darshan was written by Sage Ved Vyas, many great scholars 
accepted it as the reference authority for philosophical dissertation and wrote 
commentaries on it to establish their unique philosophic viewpoint regarding 
the Atman and Bhagavan. Jagadguru Shankaracharya’s commentary on the 
Vedant Darshan is called Sharirak Bhashya, which lays the foundation for the 
advait-vad tradition of philosophy. Many of his followers, such as Vachaspati and 
Padmapada have elaborated upon his commentary. Jagadguru 
Nimbarkarcharya wrote the Vedant Parijata Saurabh, which explains the dwait-advait- 
vad school of thought. Jagadguru Ramanujacharya’s commentary is called Shi 
Bhashya, which lays the basis for the vishisht-advait-vad system of philosophy. 
Jagadguru Madhvacharya’ss commentary is called Brahma Siitra Bhashyam, which is 
the foundation for the dwait-vad school of thought. Mahaprabhu Vallabhacharya 
wrote Anu Bhashya, in which he established the shuddhadvait-vad system of 
philosophy. Apart from these, some of the other well-known commentators 
have been Bhat Bhaskar, Yadav Prakash, Keshav, Nilakanth, Vijnanabhikshu, 
and Baladev Vidyabhushan. 


Chaitanya Mahaprabhu, himself a Vedic scholar par excellence, did not write 
any commentary on the Vedant Darshan. He took the view that the writer of 
the Vedant, Sage Ved Vyas himself, declared that his final scripture the Shrimad 


Bhagavatam is its perfect commentary: 


arthoyam brahmasutrdnam sarvopanishadadmapi [v3] 


“The Shrimad Bhagavatam reveals the meaning and the essence of the Vedant 
Darshan and all the Upanishads.” Hence, out of respect for Ved Vyas, Chaitanya 


Mahaprabhu did not deem it fit to write another commentary on the scripture. 
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mahd-bhitany ahankaro buddhir avyaktam eva cha 
indriyadni dashaikam cha pancha chendriya-gocharah 


maha-bhutani—the (five) great elements; ahankarah—the ego; buddhih—the intellect; avyaktam— 
the unmanifested primordial matter; eva—indeed; cha—and; indriyani—the senses; dasha-ekam— 
eleven; cha—and; panicha—five; cha—and; indriya-go-charah—the (five) objects of the senses; 


The field of activities is composed of the five great elements, the ego, the 
intellect, the unmanifest primordial matter, the eleven senses (five 
knowledge senses, five working senses, and mind), and the five objects of 


the senses. 


The twenty-four elements that constitute the field of activities are: paicha- 
mahabhita (the five gross elements—earth, water, fire, air, and space), the paiich- 
tanmatras (five sense objects—taste, touch, smell, sight, and sound), the five 
working senses (voice, hands, legs, genitals, and anus), the five knowledge 
senses (ears, eyes, tongue, skin, and nose), mind, intellect, ego, and prakriti (the 
primordial form of the material energy). Shri Krishna uses the word dashaikam 
(ten plus one) to indicate the eleven senses. In these, he includes the mind 
along with the five knowledge senses and the five working senses. Previously, in 


verse 10.22, he had mentioned that amongst the senses he is the mind. 


One may wonder why the five sense objects have been included in the field of 
activities, when they exist outside the body. The reason is that the mind 
contemplates upon the sense objects, and these five sense objects reside in a 
subtle form in the mind. That is why, while sleeping, when we dream with our 


mind, in our dream state we see, hear, feel, taste, and smell, even though our 


gross senses are resting on the bed. This illustrates that the gross objects of the 
senses also exist mentally in the subtle form. Shri Krishna has included them 
here because he is referring to the entire field of activity for the Atman. Some 
other scriptures exclude the five sense objects while describing the body. 
Instead, they include the five pranas (life-airs). This is merely a matter of 


classification and not a philosophical difference. 


The same knowledge is also explained in terms of sheaths. The field of the body 


has five koshas (sheaths) that cover the Atman that is ensconced within: 


AnnaMayéa kosh. It is the gross sheath, consisting of the five gross elements 


(earth, water, fire, air, and space). 


PranaMaya kosh. \t is the life-airs sheath, consisting of the five life airs (pran, 


apan, vyan, saman, and udan). 


ManoMaya kosh. \t is the mental sheath, consisting of the mind and the five 


working senses (voice, hands, legs, genitals, and anus). 


VijnanaMaya kosh. \t is the intellectual sheath, consisting of the intellect and 


the five knowledge senses (ears, eyes, tongue, skin, and nose). 


AnandMaya kosh. \t is the bliss sheath, which consists of the ego that makes 


us identify with the tiny bliss of the body-mind-intellect mechanism. 
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ichchha dveshah sukham duhkham sanghatash chetana dhritih 
etat kshetram samasena sa-vikaram udahritam 


ichchha—desire; dveshah—aversion; sukham—happiness; duhkham—nmisery; sanghatah—the 
aggregate; chetanad—the consciousness; dhritih—the will; etat—all these; kshetram—the field of 
activities; samasena—comprise of; sa-vikaram—with modifications; udahritam—are said. 


Desire and aversion, happiness and misery, the body, consciousness, and 


the will—all these comprise the field and its modifications. 


Shri Krishna now elucidates the attributes of the kshetra (field), and its 


modifications thereof: 


Body. The field of activities includes the body, but is much more than that. 
The body undergoes six transformations until death—asti (coming into 
existence), jayate (birth), vardhate (growth), viparinamate (reproduction), apakshiyate 
(withering with age), vinashyati (death). The body supports the Atman in its 


quest for happiness in the world or in Bhagavan, as the Atman guides it. 


Consciousness. It is the life force that exists in the Atman, and which it also 
imparts to the body while it is present in it. This is just as fire has the ability to 
heat, and if we put an iron rod into it, the rod too becomes red hot with the 
heat it receives from the fire. Similarly, the Atman makes the body seem lifelike 
by imparting the quality of consciousness in it. Shri Krishna thus includes 


consciousness as a trait of the field of activities. 


Will. This is the determination that keeps the constituent elements of the body 
active and focused in a particular direction. It is the will that enables the 
Atman to achieve goals through the field of activities. The will is a quality of 
the intellect, which is energized by the Atman. Variations in the will due to the 
influence of sattva guna, rajo guna, and tamo guna are described in verses 18.33 to 


18.35. 


Desire. This is a function of the mind and the intellect, which creates a 
longing for the acquisition of an object, a situation, a person, etc. In discussing 
the body, we would probably take desire for granted, but imagine how 
different the nature of life would have been if there were no desires. So the 
Supreme Bhagavan, who designed the field of activities and included desire as a 
part of it, naturally makes special mention of it. The intellect analyses the 


desirability of an object, and the mind harbors its desire. When one becomes 


self-realized, all material desires are extinguished, and now the purified mind 
harbors the desire for Bhagavan. While material desires are the cause of 


bondage, spiritual desires lead to liberation. 


Aversion. It is a state of the mind and intellect that creates revulsion for 
objects, persons, and situations that are disagreeable to it, and seeks to avoid 


them. 


Happiness. This is a feeling of pleasure that is experienced in the mind 
through agreeable circumstances and fulfillment of desires. The mind perceives 
the sensations of happiness, and the Atman does so along with it because it 
identifies with the mind. However, material happiness never satiates the 
hunger of the Atman, which remains discontented until it experiences the 


infinite divine bliss of Bhagavan. 


Misery. It is the pain experienced in the mind through disagreeable 


circumstances. 


Now Shri Krishna goes on to describe the virtues and attributes that will enable 
one to cultivate knowledge, and thereby fulfill the purpose of the field of activities, 


which is human form. 
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amdanitvam adambhitvam ahinsa kshantir Grjavam 
acharyopdsanam shaucham sthairyam atma-vinigrahah 


indriyartheshu vairagyam anahankara eva cha 
janma-mrityu-jard-vyddhi-duhkha-doshadnudarshanam 


asaktir anabhishvangah putra-dara-grihdadishu 
nityam cha sama-chittatvam ishtanishtopapattishu 


mayi chananya-yogena bhaktir avyabhicharint 
vivikta-desha-sevitvam aratir jana-sansadi 


adhyatma-jnana-nityatvam tattva-jnanartha-darshanam 
etaj jndnam iti proktam ajnanam yad ato ’nyatha 


amanitvam—humbleness; adambhitvam—freedom from hypocrisy; ahinsa—non-violence; kshantih 
—forgiveness; drjavam—simplicity; Gcharya-upadsanam—service of the Guru; shaucham— 
cleanliness of body and mind; sthairyam—steadfastness; atma-vinigrahah—self-control; indriya- 
artheshu—toward objects of the senses; vairdgyam—dispassion; anahankarah—absence of egotism; 
eva cha—and also; janma—of birth; myityu—death; jara—old age; vvadhi—disease; duhkha—evils; 
dosha—faults; anudarshanam—perception; asaktih—non-attachment; anabhishvangah—absence of 
craving; putra—children; dara—spouse; griha-ddishu—home, etc.; nityam—constant; cha—and; 
sama-chittatvam—even-mindedness; ishta—the desirable; anishta—undesirable; upapattishu— 
having obtained; mayi—toward me; cha—also; ananya-yogena—exclusively united; bhaktih— 
devotion; avyabhicharini—constant; vivikta—solitary; desha—places; sevitvam—inclination for; 
aratih—aversion; jana-sansadi—for mundane society; adhyatma—spiritual; jiana—knowledge; 
nityatvam—constancy; tattva-jiana—knowledge of spiritual principles; artha—for; darshanam— 
philosophy; etat—all this; jianam—knowledge; iti—thus; proktam—declared; ajnanam—ignorance; 
yat—what; atah—to this; anvatha—contrary. 


Humbleness; freedom from hypocrisy; non-violence; forgiveness; 
simplicity; service of the Guru; cleanliness of body and mind; 
steadfastness; and self-control; dispassion toward the objects of the senses; 
absence of egotism; keeping in mind the evils of birth, disease, old age, 
and death; non-attachment; absence of clinging to spouse, children, home, 
and so on; even-mindedness amidst desired and undesired events in life; 
constant and exclusive devotion toward me; an inclination for solitary 
places and an aversion for mundane society; constancy in spiritual 
knowledge; and philosophical pursuit of the Absolute Truth—all these I 


declare to be knowledge, and what is contrary to it, I call ignorance. 


To gain knowledge of the kshetra and kshetrajia is not merely an intellectual 
exercise. Unlike bookish knowledge that can be cultivated without a change in 
one’s character, the spiritual knowledge that Shri Krishna is talking about 
requires purification of the heart. (Here, heart does not refer to the physical 
organ. The inner apparatus of mind and intellect is also sometimes referred to 
as the heart.) These four verses describe the virtues, habits, behaviors, and 


attitudes that purify one’s life and illuminate it with the light of knowledge. 


Humbleness. When we become proud of the attributes of our individual field, 
such as beauty, intellect, talent, strength, etc. we forget that Bhagavan has 
given all these attributes to us. Pride thus results in distancing our 
consciousness from Bhagavan. It is a big obstacle on the path of self-realization 
since it contaminates the entire field by affecting the qualities of the mind and 


intellect. 


Freedom from hypocrisy. The hypocrite develops an artificial external 
personality. A person is defective from inside, but creates a facade of virtuosity 
on the outside. Unfortunately, the external display of virtues is skin-deep and 


hollow. 


Non-violence. The cultivation of knowledge requires respect for all living 
beings. This requires the practice of non-violence. Hence the scriptures state: 
atmanah pratikilani paresham na samdcharet [v4] “Tf you dislike a certain behavior 


from others, do not behave with them in that manner yourself.” 


Forgiveness. It is freedom from ill will even toward those who have harmed 
one. Actually, harboring ill will harms oneself more than the other. By 
practicing forgiveness, a person of discrimination releases the negativities in the 


mind and purifies it. 


Simplicity. It is straightforwardness in thought, speech, and action. 
Straightforwardness in thought includes absence of deceit, envy, crookedness, 
etc. Straightforwardness in speech includes absence of taunt, censure, gossip, 
ornamentation, etc. Straightforwardness in action includes plainness in living, 


forthrightness in behavior, etc. 


Service of the Guru. Spiritual knowledge is received from the Guru. This 
imparting of divine knowledge requires the disciple to have an attitude of 
dedication and devotion toward the Guru. By serving the Guru, the disciple 
develops humbleness and commitment that enables the Guru to impart 
knowledge. Thus, Shri Krishna explained to Arjun in verse 4.34: “Learn the 
truth by approaching a spiritual master. Inquire from him with reverence and 
render service unto him. Such an enlightened saint can impart knowledge unto 


you because he has seen the truth.” 


Cleanliness of body and mind. Purity should be both internal and external. 
The Shandilya Upanishad states: shaucham nama dwividham-bahyamantaram cheti (151) [v5] 
“There are two types of cleanliness—internal and external.” External cleanliness 
is helpful in maintaining good health, developing discipline, and uncluttering 
the mind. But mental cleanliness is even more important, and it is achieved by 


focusing the mind on the all-pure Bhagavan. Jagadguru Shri Kripaluji Maharaj 


states: 


mayadhin malin mana, hai anddi kalin, 
hari virahadnala dhoya jala, karu nirmala bani din. 
(Bhakti Shatak verse 79) [v6] 


“The material mind is dirty since endless lifetimes. Purify it in the fire of 


longing for Bhagavan, while practicing utmost humility.” 


Steadfastness. Self-knowledge and Brahman-realization are not goals that are 
attainable in a day. Steadfastness is the persistence to remain on the path until 
the goal is reached. The scriptures State: charaivaite charaivate, charan vai madhu vindati 
[v7] “Keep moving forward. Keep moving forward. Those who do not give up 


will get the honey at the end.” 


Self-control. It is the restraint of the mind and the senses from running after 
mundane pleasures that dirty the mind and intellect. Self-control prevents the 


dissipation of the personality through indulgence. 


Dispassion toward the objects of the senses. It is a stage higher than the self- 
control mentioned above, in which we restrain ourselves by force. Dispassion 
means a lack of taste for sense pleasures that are obstacles on the path of 
Brahman-realization. 


» € 


Absence of egotism. Egotism is the conscious awareness of “I,” “me,” and 
“mine.” This is classified as nescience because it is at the bodily level, arising 
out of the identification of the self with the body. It is also called the aham 
chetana (pride arising out of the sense of self). All mystics emphatically declare 


that to invite Bhagavan into our hearts, we must get rid of the pride of the self. 


jaba main tha taba hari nathin, ab hari hai, main nahin 
prem gali ati sankari, ya men dwe na samahin (Saint Kabir) [vs] 


“When ‘T existed, Bhagavan was not there; now Bhagavan exists and ‘T’ do 


not. The path of divine love is very narrow; it cannot accommodate both ‘T’ 


and Bhagavan.” 


In the path of jana yog and ashtaig yog, there are elaborate sadhanas for getting rid 
of the aham chetand. But in the path of bhakti yog, it gets eliminated very simply. 
We add das (servant) in front of aham (the sense of self), making it dasoham (I am 
the servant of Bhagavan). Now the “I” no longer remains harmful and self- 


consciousness is replaced by Brahman-consciousness. 


Keeping in mind the evils of birth, disease, old-age and death. If the 
intellect is undecided about what is more important—material enhancement 
or spiritual wealth—then it becomes difficult to develop the strong will 
required for acquiring knowledge of the self. But when the intellect is 
convinced about the unattractiveness of the world, it becomes firm in its 
resolve. To get this firmness, we should constantly contemplate about the 
miseries that are an inseparable part of life in the material world. This is what 
set the Buddha on the spiritual path. He saw a sick person, and thought, “O 
there is sickness in the world. I will also have to fall sick one day.” Then he saw 
an old person, and thought, “There is also old age. This means that I will also 
become old one day.” After that, he saw a dead person, and realized, “This is 
also a part of existence. It means that I too will have to die one day.” The 
Buddha's intellect was so perceptive that one exposure to these facts of life 
made him renounce worldly existence. Since we do not have such decisive 
intellects, we must repeatedly contemplate on these facts to allow the 


unattractiveness of the world to sink in. 


Non-attachment. It means dispassion toward the world. We have only one 
mind and if we wish to engage it in pursuing spiritual goals, we have to detach 
it from material objects and persons. The sadhak replaces worldly attachment 


with love and attachment toward Bhagavan. 


Absence of clinging to spouse, children, home, and so on. These are areas 


where the mind easily becomes attached. In bodily thinking, one 
spontaneously identifies with the family and home as “mine.” Thus, they linger 
upon the mind more often and attachment to them shackles the mind to 
material consciousness. Attachment causes expectations of the kind of behavior 
we want from family members, and when these expectations are not met, it 
leads to mental anguish. Also inevitably, there is separation from the family, 
either temporarily, if they go to another place, or permanently, if they die. All 
these experiences and their apprehensions begin to weigh heavily upon the 
mind and drag it away from Bhagavan. Hence, if we seek immortal bliss, we 
must practice prudence while interacting with the spouse, child, and home, to 
prevent the mind from become entangled. We must do our duty toward them, 
without attachment, as a nurse does her duty in the hospital, or as a teacher 


does her duty toward her students in the school. 


Even-mindedness amidst desired and undesired events in life. Pleasurable 
and painful events come without invitation, just as the night and the day. That 
is life. To rise above these dualities, we must learn to enhance our spiritual 
strength through detachment toward the world. We must develop the ability to 
remain unperturbed by life’s reversals and also not get carried away with the 


euphoria of success. 


Constant and exclusive devotion toward me. Mere detachment means that 
the mind is not going in the negative direction. But life is more than merely 
preventing the undesirable. Life is about engaging in the desirable. The 


desirable goal of life is to consecrate it at the lotus feet of Bhagavan. Therefore, 


Shri Krishna has highlighted it here. 


Inclination for solitary places. Unlike worldly people, devotees are not driven 
by the need for company to overcome feelings of loneliness. They naturally 


prefer solitude that enables them to engage their mind in communion with 


Bhagavan. Hence, they are naturally inclined to choosing solitary places, where 


they are able to more deeply absorb themselves in devotional thoughts. 


Aversion for mundane society. The sign of a materialistic mind is that it finds 
pleasure in talks about worldly people and worldly affairs. One who is 
cultivating divine consciousness develops a natural distaste for these activities, 
and thus avoids mundane society. At the same time, if it is necessary to 
participate in it for the sake of service to Bhagavan, the devotee accepts it and 


develops the strength to remain mentally unaffected by it. 


Constancy in spiritual knowledge. To theoretically know something is not 
enough. One may know that anger is a bad thing but may still give vent to it 
repeatedly. We have to learn to practically implement spiritual knowledge in 
our lives. This does not happen by hearing profound truths just once. After 
hearing them, we must repeatedly contemplate upon them. Such mulling over 
the divine truths is the constancy in spiritual knowledge that Shri Krishna is 


talking about. 


Philosophical pursuit of the Absolute Truth. Even animals engage in the 
bodily activities of eating, sleeping, mating, and defending. However, 
Bhagavan has especially blessed the human form with the faculty of 
knowledge. This is not to enable us to engage in bodily activities in a deluxe 
way, but for us to contemplate upon the questions: “Who am I? Why am I 
here? What is my goal in life? How was this world created? What is my 
connection with the Creator? How will I fulfill my purpose in life?” This 
philosophic pursuit of the truth sublimates our thinking above the animalistic 
level and brings us to hear and read about the divine science of Brahman- 


realization. 


All the virtues, habits, behaviors, and attitudes described above lead to the 


growth of wisdom and knowledge. The opposite of these are vanity, hypocrisy, 


violence, vengeance, duplicity, disrespect for the Guru, uncleanliness of body 
and mind, unsteadiness, lack of self-control, longing for sense objects, conceit, 
entanglement in spouse, children, home, etc. Such dispositions cripple the 
development self-knowledge. Thus, Shri Krishna calls them ignorance and 


darkness. 
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jneyam yat tat pravakshyami yaj jnatvamritam ashnute 
anddi mat-param brahma na sat tan nasad uchyate 


jneyam—ought to be known; yat—which; tat—that; pravakshyami—l shall now reveal; yat—which; 
jJnatva—knowing; amritam—immortality; ashnute—one acheives; anddi—beginningless; mat-param 
—subordinate to me; brahma—Brahman; na—not; sat—existent; tat—that; na—not; asat—non- 
existent; uchyate—s called. 


I shall now reveal to you that which ought to be known, and by knowing 


which, one attains immortality. It is the beginningless Brahman, which 


lies beyond existence and non-existence. 


Day and night are like two sides of the same coin for one cannot exist without 
the other. We can only say it is day in some place if night too falls in that 
place. But if there is no night, then there is no day either; there is only 
perpetual light. Similarly, in the case of Brahman, the word “existence” is not 
descriptive enough. Shri Krishna says that Brahman is beyond the relative terms 


of existence and non-existence. 


The Brahman, in its formless and attributeless aspect, is the object of worship of 
the jranis. In its personal form, as Bhagavan, it is the object of worship of the 
bhaktas. Residing within the body, it is known as Paramdtman. All these are three 
manifestations of the same Supreme Reality. Later, in verse 14.27, Shri Krishna 
states: brahmano hi pratishthaham “T am the basis of the formless Brahman.” Thus, the 


formless Brahman and the personal form of Bhagavan are both two aspects of the 


Supreme Entity. Both exist everywhere, and hence they both can be called all-pervading. 
Referring to these, Shri Krishna reveals the contradictory qualities that 


manifest in Bhagavan. 
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sarvatah pani-padam tat sarvato ’kshi-shiro-mukham 
sarvatah shrutimal loke sarvam avritya tishthati 


sarvatah—everywhere; pani—hands; padam—feet; tat—that; sarvatah—everywhere; akshi—eyes; 
Shirah—heads; mukham—faces; sarvatah—everywhere; shruti-mat—having ears; loke—in the 
universe; sarvam—everything; avritya—pervades; tishthati—exists. 


Everywhere are his hands and feet, eyes, heads, and faces. His ears too are 


in all places, for he pervades everything in the universe. 


Often people argue that Bhagavan cannot have hands, feet, eyes, ears, etc. But 
Shri Krishna says that Bhagavan has all these, and to an innumerable extent. 
We should never fall into the trap of circumscribing Bhagavan within our 
limited understanding. He is kartumakartum anyatha karaturn samarthah “He can do 
the possible, the impossible, and the reverse of the possible.” For that all- 
powerful Bhagavan, to say that he cannot have hands and feet, is placing a 


constraint upon him. 


However, Bhagavan’s limbs and senses are divine, while ours are material. The 
difference between the material and the transcendental is that while we are 
limited to one set of senses, Bhagavan possesses unlimited hands and legs, eyes, 
and ears. While our senses exist in one place, Bhagavan’s senses are everywhere. 
Hence, Bhagavan sees everything that happens in the world, and hears 
everything that is ever said. This is possible because, just as he is all-pervading 
in creation, his eyes and ears are also ubiquitous. The Chhandogya Upanishad states: 
sarvam khalvidam brahma (3.14.1) [v9] “Everywhere is Brahman.” Hence, he accepts 


food offerings made to him anywhere in the universe; he hears the prayers of 


his devotees, wherever they may be; and he is the witness of all that occurs in 
the three worlds. If millions of devotees venerate him at the same time, he has 


no problem in accepting the prayers of all of them. 
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sarvendriya-gundbhdsam sarvendriya-vivarjitam 
asaktam sarva-bhrich chaiva nirgunam guna-bhoktri cha 


sarva—all; indriya—senses; guna—sense-objects; abhadsam—the perciever; sarva—all; indriya— 
senses; vivarjitam—devoid of; asaktam—unattached; sarva-bhrit—the sustainer of all; cha—yet; eva 
—indeed; nirgunam—beyond the three modes of material nature; guna-bhoktri—the enjoyer of the 
three modes of material nature; cha—although. 


Though he perceives all sense-objects, yet he is devoid of the senses. He is 
unattached to anything, and yet he is the sustainer of all. Although he is 
without attributes, yet he is the enjoyer of the three modes of material 


nature. 


Having stated that Bhagavan’s senses are everywhere, Shri Krishna now states 
the exact opposite, that he does not possess any senses. If we try to understand 
this through mundane logic, we will find this contradictory. We will inquire, 
“How can Bhagavan have both infinite senses and also be without senses?” 
However, mundane logic does not apply to him who is beyond the reach of the 
intellect. Bhagavan possesses infinite contradictory attributes at the same time. 


The Brahma Vaivartak Puran states: 
viruddha dharmo riiposa vaishvaryat purushottamah [v10] 


“The Supreme Bhagavan is the reservoir of innumerable contradictory 
attributes.” In this verse, Shri Krishna mentions a few of the infinite 


contradictory attributes that exist in the personality of Bhagavan. 


He is devoid of mundane senses like ours, and hence it is correct to say that he 


does not have senses. Sarvendriya vivarjitam means “he is without material senses.” 


However, he possesses divine senses that are everywhere, consequently, it is also 
correct to say that the senses of Bhagavan are in all places. Sarvendriya gunabhasam 
means “he manifests the functions of the senses and grasps the sense objects.” 


Including both these attributes, the Shwetashvatar Upanishad states: 
apanipdado javano grahita pashyatyachakshuh sa shrinotyakarnah.(3.19) [v11] 


“Bhagavan does not possess material hands, feet, eyes, and ears. Yet he grasps, 


walks, sees, and hears.” 


Further, Shri Krishna states that he is the sustainer of creation, and yet 
detached from it. In his form as Bhagavan Vishnu, Bhagavan maintains the 
entire creation. He sits in the hearts of all living beings, notes their karmas, and 
gives the results. Under Bhagavan Vishnu’s dominion, Brahma manipulates the 
laws of material science to ensure that the universe functions stably. Also, 
under Bhagavan Vishnu’s dominion, the celestial deities arrange to provide the 
air, earth, water, rain, etc. that are necessary for our survival. Hence, Bhagavan 
is the sustainer of all. Yet, he is complete in himself and is, thus, detached from 
everyone. The Vedas mention him as 4tmanram, meaning “one who rejoices in 


the self and has no need of anything external.” 


The material energy is subservient to Bhagavan, and it works for his pleasure 
by serving him. He is thus the enjoyer of the three gunas (modes of material 
nature). At the same time, he is also nirguna (beyond the three gunas), because 


these gunas are material, while Bhagavan is divine. 
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bahir antash cha bhitanam acharam charam eva cha 
slikshmatvat tad avijneyam dira-stham chantike cha tat 


bahih—outside; antah—inside; cha—and; bhiitanam—all living beings; acharam—not moving; 
charam—moving; eva—indeed; cha—and; siikshmatvat—due to subtlety; tat—he; avijneyam— 
incomprehensible; diura-stham—very far away; cha—and; antike—very near; cha—also; tat—he. 


He exists outside and inside all living beings, those that are moving and 
not moving. He is subtle, and hence, he is incomprehensible. He is very 


far, but he is also very near. 


There is a Vedic Mantra that describes Bhagavan in practically the same 


manner as Shri Krishna has described here: 


tad ejati tan naijati taddire tadvantike 
tad antar asya sarvasya tadusarvasydsya bahyatah 
(Ishopanishad mantra 5) [v12] 


“The Supreme Brahman does not walk, and yet he walks; he is far, but he is also 


near. He exists inside everything, but he is also outside everything.” 


Previously in verse 13.3, Shri Krishna said that to know Bhagavan is true 
knowledge. However, here he states that the Supreme Entity is 
incomprehensible. This again seems to be a contradiction, but what he means 
is that Bhagavan is not knowable by the senses, mind, and intellect. The 
intellect is made from the material energy, so it cannot reach Bhagavan who is 
Divine. However, if Bhagavan himself bestows his grace upon someone, that 


fortunate Atman can come to know him. 
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avibhaktam cha bhiteshu vibhaktam iva cha sthitam 
bhita-bhartri cha taj jneyam grasishnu prabhavishnu cha 


avibhaktam—indivisible; cha—although; bhiteshu—amongst living beings; vibhaktam—divided; 
iva—apparently; cha—yet; sthitam—situated; bhuta-bhartri—the sustainer of all beings; cha—also; 
tat—that; jievyam—to be known; grasishnu—the annihilator; prabhavishnu—the creator; cha—and. 


He is indivisible, yet he appears to be divided amongst living beings. Know 
the Supreme Entity to be the sustainer, annihilator, and creator of all 


beings. 


Bhagavan’s personality includes his various energies. All manifest and 


unmanifest objects are but expansions of his energy. Thus, we can say he is all 


that exists. Accordingly, Shrimad Bhagavatam states: 


dravyam karma cha kdlash cha svabhavo jiva eva cha 
vasudevat paro brahman na chanyo ’rtho ‘sti tattvatah (2.5.14) [v13] 


“The various aspects of creation—time, karma, the natures of individual living 
beings, and the material ingredients of creation—are all the Supreme Bhagavan 


Shri Krishna himself. There is nothing in existence apart from him.” 


Bhagavan may appear to be divided amongst the objects of his creation, but 
since he is all that exists, he remains undivided as well. For example, space may 
seem to be divided amongst the objects that it contains. Yet, all objects are 
within the one entity called space, which manifested at the beginning of 
creation. Again, the reflection of the sun in puddles of water appears divided, 


and yet the sun remains indivisible. 


Just as the ocean throws up waves and then absorbs them back into itself, 
similarly Bhagavan creates the world, maintains it, and then absorbs it back 
into himself. Therefore, he may be equally seen as the Creator, the Maintainer, 


and the Destroyer of everything. 
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jvotisham api taj jyotis tamasah param uchyate 
jnanam jneyam jnana-gamyam hridi sarvasya vishthitam 


jvotisham—in all luminarie; api—and; tat—that; jyotih—the source of light; tamasah—the darkness; 
param—beyond; uchyate—is said (to be); jiadnam—knowledge; jievam—the object of knowledge; 
jnana-gamyam—the goal of knowledge; Aridi—within the heart; sarvasya—of all living beings; 
vishthitam—dwells. 

He is the source of light in all luminaries, and is entirely beyond the 
darkness of ignorance. He is knowledge, the object of knowledge, and the 


goal of knowledge. He dwells within the hearts of all living beings. 


Here, Shri Krishna establishes the supremacy of Bhagavan in different ways. 
There are various illuminating objects, such as the sun, moon, stars, fire, jewels, 
etc. Left alone, none of these have any power to illuminate. When Bhagavan 
imparts the power to them, only then can they illumine anything. The Vedas 
say: 


tameva bhantamanubhdati sarvam tasya bhasa saravamidam vibhati 
(Kathopanishad 2.2.15) [v14] 


“Bhagavan makes all things luminous. It is by his luminosity that all luminous 
objects give light.” 
suryastapati tejasendrah (Vedas) [v15] 


“By his radiance, the sun and moon become luminous.” In other words, the 
luminosity of the sun and the moon is borrowed from Bhagavan. They may 


lose their luminosity someday, but Bhagavan can never lose his. 


Bhagavan has three unique names: Ved-krit, Ved-vit, and Ved-vedya. He is Ved-krit, 
which means, “One who manifested the Vedas.” He is Ved-vit, which means, 
“One who knows the Vedas.” He is also Ved-vedya which means, “One who is to 
be known through the Vedas.” In the same manner, Shri Krishna describes the 
Supreme Entity as the jaeva (the object worthy of knowing), jadna-gamya (the 


goal of all knowledge), and jana (true knowledge). 
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iti kshetram tatha jnanam jneyam choktam samasatah 
mad-bhakta etad vijnaya mad-bhavayopapadyate 


iti—thus; kshetram—the nature of the field; tatha—and; jndnam—the meaning of knowledge; 
jneyam—the object of knowledge; cha—and; uktam—revealed; samdsatah—in summary; mat- 
bhaktah—my devotee; etat—this; vijnaya—having understood; mat-bhavaya—my divine nature; 
upapadyate—attain. 


I have thus revealed to you the nature of the field, the meaning of 


knowledge, and the object of knowledge. Only my devotees can 


understand this in reality, and by doing so, they attain my divine nature. 


Shri Krishna now concludes his description of the field and the object of 
knowledge, by mentioning the fruit of knowing this topic. However, once 
again, he deems it fit to bring in devotion, and says that only the bhaktas 
(devotees) can truly understand this knowledge. Those who practice karm, jiana, 
ashtang, etc. devoid of bhakti cannot truly understand the import of the 
Bhagavad Gita, even though they themselves may think that they do. Bhakti is 


the essential ingredient in all paths leading to knowledge of Bhagavan. 
Jagadguru Shri Kripaluji Maharaj puts this very nicely: 


jo hari seva hetu ho, soit karm bakhana 
jo hari bhagati barhave, soi samujhiya jiana (Bhakti Shatak 66) [v16] 
“That work which is done in devotion to Bhagavan is the real karm; and that 


knowledge which increases love for Bhagavan is real knowledge.” 


Devotion not only helps us to know Bhagavan, it also makes the devotee 
Bhagavan-like, and hence, Shri Krishna states that the devotees attain his 
nature. This has been emphasized in the Vedic scriptures again and again. The 


Vedas state: 


bhaktirevainam nayati bhaktirevainam pashyati bhaktirevainam darshayati bhakti vashah 
purusho bhaktireva bhiiyasi (Mathar Shruti) [v17] 


“Bhakti alone can lead us to Bhagavan. Bhakti alone can make us see Bhagavan. 
Bhakti alone can bring us in the presence of Bhagavan. Bhagavan is under the 
control of bhakti. Hence, do bhakti exclusively.” Again the Mundakopanishad states: 
upasate purusham ye hyakamaste shukrametadativartanti dhirah (3.2.1) [v18] 
“Those who engage in bhakti toward Shri Hari, giving up all material desires, 


escape the cycle of life and death.” Yet again, the Shwetashvatar Upanishad states: 


yasya deve para bhaktiryatha deve tatha gurau 


tasyaite kathita hyartha prakashante mahatmanah (6.23) [v19] 


“Those who have unflinching bhakti toward Bhagavan and identical bhakti 
toward the Guru, in the hearts of such saintly persons, by the grace of 
Bhagavan the imports of the Vedic scriptures are automatically revealed.” The 


other Vedic Scriptures also reiterate this emphatically: 


na sddhayati mam yogo na sankhyam dharma uddhava 
na svadhyayas tapas tyago yatha bhaktir mamorjita (Bhagavatam 11.14.20) [v20] 


Shri Krishna states: “Uddhav, I am not attained by ashtaig yog, by the study of 
sankhya, cultivation of scriptural knowledge, austerities, nor by renunciation. It 
is by bhakti alone that I am won over.” In the Bhagavad Gita, Shri Krishna 
repeatedly states this, in verses 8.22, 11.54, etc. In verse 18.55, he says: “Only 
by loving devotion does one come to know who I am in truth. Then, having 
come to know my personality through devotion, one enters my divine realm.” 
The Ramayana also says: 
ramahi kevala premu pidrd, jani leu jo jananihara. [v21] 

“The Supreme Bhagavan Ram is only attained through love. Let this truth be 
known by all who care to know.” Actually, this principle is emphasized in the 
other religious traditions as well. In the Jewish Torah it is written: “You shall 
love the Bhagavan your Bhagavan with all your heart, and with all your 
Atman, and with all your might (Deuteronomy 6.5) [v22]. Jesus of Nazareth 
repeats this commandment in the Christian New Testament as one of the first 


and foremost commandments to follow (Mark 12.30) 


The Guru Granth Sahib states: 


hari sama jaga mahan vastu nahin, prem panth son pantha 
sadguru sama sajjan nahin, gita sama nahin grantha [v23] 


“There is no personality like Bhagavan; there is no path equal to the path of 
devotion; there is no human equal to the Guru; and there is no scripture that 


can compare with the Gita.” 
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prakritim purusham chaiva viddhy anadi ubhav api 
vikaransh cha gunansh chaiva viddhi prakyiti-sambhavan 


prakritim—material nature; purusham—the individual Atman(s); cha—and; eva—indeed; viddhi— 
know; anadi—beginningless; ubhau—both; api—and; vikaran—transformations (of the body); cha 
—also; gunan—the three modes of nature; cha—and; eva—indeed; viddhi—know; prakriti— 
material energy; sambhavan—produced by. 

Know that prakriti (material nature) and purush (the individual Atman(s)) 
are both beginningless. Also know that all transformations of the body and 


the three modes of nature are produced by material energy. 


The material nature is called Maya, or prakriti. Being an energy of Bhagavan, it 
has existed ever since he has existed; in other words, it is eternal. The Atman is 
also eternal, and here it is called purush (the living entity), while Bhagavan 


himself is called param purush (the Supreme Living Entity). 


The Atman is also an expansion of the energy of Bhagavan. shaktitvenaivamshatvanm 
vyanjayanti (Paramatma Sandarbh 39) [v24] “The Atman is a fragment of the jiva Shakti 
(Atman energy) of Bhagavan.” While material nature is an insentient energy, 
the jiva shakti is a sentient energy. It is divine and intransmutable. It remains 
unchanged through different lifetimes, and the different stages of each lifetime. 
The six stages through which the body passes in one lifetime are: asti (existence 
in the womb), jayate (birth), vardhate (growth), viparinamate (procreation), 
apakshiyate (diminution), vinashyati (death). These changes in the body are 
brought about by the material energy, called prakriti, or Maya. It creates the 
three modes of nature—sattva, rajas, and tamas—and their countless varieties of 


combinations. 
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karya-karana-kartritve hetuh prakritir uchyate 
purushah sukha-duhkhadnam bhoktritve hetur uchyate 


karya—effect; karana—cause; kartritve—in the matter of creation; hetuh—the medium; prakritih— 
the material energy; uchyate—is said to be; purushah—the individual Atman; sukha-duhkhanam—of 
happiness and distress; bhoktritve—in experiencing; hetuh—is responsible; uchyate—is said to be. 


In the matter of creation, the material energy is responsible for cause and 
effect; in the matter of experiencing happiness and distress, the individual 


Atman is declared responsible. 


The material energy, with the direction of Brahma, creates myriad elements 
and forms of life that compose creation. Brahma makes the master plan and 
the material energy executes it. The Vedas state that there are 8.4 million 
species of life in the material world. All these bodily forms are transformations 
of the material energy. Hence, material nature is responsible for all the cause 


and effect in the world. 


The Atman gets a bodily form (field of activity) according to its past karmas, 
and it identifies itself with the body, mind, and intellect. Thus, it seeks the 
pleasure of the bodily senses. When the senses come in contact with the sense 
objects, the mind experiences a pleasurable sensation. Since the Atman 
identifies with the mind, it vicariously enjoys that pleasurable sensation. In this 
way, the Atman perceives the sensations of both pleasure and pain, through the 
medium of the senses, mind, and intellect. This can be compared to a dream 


State: 


ehi bidhi jaga hari ashrita rahai, jadapi asatya deta duhkh ahai (Ramayana) 
jaun sapanen sira katai koi, binu jagen na diri dukh hoi (Ramayana) [v25] 


“The world is sustained by Bhagavan. It creates an illusion, which, although 
unreal, gives misery to the Atman. This is just like if someone's head gets cut in 
a dream, the misery will continue until the person wakes up and stops 
dreaming.” In this dream state of identifying with the body, the Atman 


experiences pleasure and pain in accordance with its own past and present 


karmas. As a result, it is said to be responsible for both kinds of experiences. 
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purushah prakriti-stho hi bhunkte prakriti-jan gundn 
karanam guna-sango ‘sya sad-asad-yoni-janmasu 


purushah—the individual Atman; prakriti-sthah—seated in the material energy; hi—indeed; bhunkte 
—desires to enjoy; prakriti-jan—produced by the material energy; gunadn—the three modes of 
nature; karanam—the cause; guna-sangah—the attachment (to three gunas); asya—of its; sat-asat- 
yoni—in superior and inferior wombs; janmasu—of birth. 


When the purush (individual Atman) seated in prakriti (the material 


energy) desires to enjoy the three gunas, attachment to them becomes the 


cause of its birth in superior and inferior wombs. 


In the previous verse, Shri Krishna explained that the purush (Atman) is 
responsible for the experience of pleasure and pain. Now, he explains how this 
is so. Considering the body to be the self, the Atman energizes it into activity 
that is directed at enjoying bodily pleasures. Since the body is made of Maya, it 
seeks to enjoy the material energy that is made of the three modes (gunas)— 


mode of goodness, mode of passion, and mode of ignorance. 


Due to the ego, the Atman identifies itself as the doer and the enjoyer of the 
body. The body, mind, and intellect perform all the activities, but the Atman is 
held responsible for them. Just as when a bus has an accident, the wheels and 
the steering are not blamed for it; the driver is answerable for any mishap to 
the bus. Similarly, the senses, mind, and intellect are energized by the Atman 
and they work under its dominion. Hence, the Atman accumulates the karmas 
for all activities performed by the body. This stockpile of karmas, accumulated 
from innumerable past lives, causes its repeated birth in superior and inferior 


wombs. 
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upadrashtanumanta cha bharta bhokta maheshvarah 
paramatmeti chapy ukto dehe ’smin purushah parah 


upadrashta—the witness; anumanta—the permitter; cha—and; bharta—the supporter; bhokta—the 
transcendental enjoyer; mahd-ishvarah—the ultimate controller; parama-Atman—Superme Atman; 
iti—that; cha api—and also; uktah—is said; dehe—within the body; asmin—this; purushah parah— 
the Supreme Bhagavan. 


Within the body also resides the Supreme Bhagavan. He is said to be the 


witness, the permitter, the supporter, transcendental enjoyer, the ultimate 


controller, and the ParamAtman (Supreme Atman). 


Shri Krishna has explained the status of the jiv4tman (individual Atman) within 
the body. Now in this verse he explains the position of the ParamAtman 
(Supreme Atman), who also resides within the body. He previously mentioned 
the ParamAtman in verse 13.2 as well, when he stated that the individual Atman 
is the knower of the individual body while the Supreme Atman is the knower 


of all the infinite bodies. 


The Supreme Atman, who is located within everyone, also manifests in the 
personal form as Bhagavan Vishnu. The Supreme Bhagavan in his form as 
Vishnu is responsible for maintaining this creation. He resides in the Kshir Sagar 
(the ocean of milk), at the top of the universe in his personal form. He also 
expands himself to reside in the hearts of all living beings as the ParamAtman. 
Seated within, he notes their actions, keeps an account of their karmas, and 
bestows the results at the proper time. He accompanies the jivAtman (individual 
Atman) to whatever body it receives in each lifetime. He does not hesitate in 
residing in the body of a snake, a pig, or insect. The Mundakopanishad states: 
dvd suparnda sayujd sakhaya samanam vriksham parishasvajate 
tayoranyah pippalam svadvatyanashnannanyo 


samane vrikshe purusho nimagno ‘nishayd shochati muhyamanah 


jushtam yada pashyatyanyamishamasya mahimanamiti vitashokah (3.1.1-2) [v26] 
“Two birds are seated in the nest (heart) of the tree (the body) of the living 
form. They are the jivdtman (individual Atman) and Paramdtman (Supreme 
Atman). The jivdiman has its back toward the Paramdtman, and is busy enjoying 
the fruits of the tree (the results of the karmas it receives while residing in the 
body). When a sweet fruit comes, it becomes happy; when a bitter fruit comes, 
it becomes sad. The ParamAtman is a friend of the jiv4iman, but he does not 
interfere; he simply sits and watches. If the jiv4mman can only turn around to the 
ParamAtman, all its miseries will come to an end.” The j#A4tman has been bestowed 
with free will ie. the freedom to turn away or toward Bhagavan. By the 
improper use of that free will the jivdtman is in bondage, and by learning its 
proper usage, it can attain the eternal service of Bhagavan and experience 


infinite bliss. 
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ya evam vetti purusham prakritim cha gunaih saha 
sarvatha vartamano ‘pi na sa bhiiyo ’bhijayate 


yah—who; evam—thus; vetti—understand; purusham—Purush; prakritim—the material nature; cha 
—and; gunaih—the three modes of nature; saha—with; sarvatha—in every way; vartamanah— 
situated; api—although; na—not; sah—they; bhtivah—again; abhijayate—take birth. 

Those who understand the truth about Supreme Atman, the individual 
Atman, material nature, and the interaction of the three modes of nature 


will not take birth here again. They will be liberated regardlesss of their 


present condition. 


Ignorance has led the Atman into its present predicament. Having forgotten its 
spiritual identity as a tiny fragment of Bhagavan, it has fallen into material 
consciousness. Therefore, knowledge is vital for resurrecting itself from its 


present position. The Shwetashvatar Upanishad states exactly the same thing: 


sanyuktam etat ksharam aksharam cha 
vyaktavyaktam bharate vishwam ishah 
anishash chAtman badhyate bhoktribhavaj- 
jnatva devam muchyate sarvapashaih (1.8) [v27] 


“There are three entities in creation—the ever-changing material nature, the 
unchangeable Atman(s), and the Master of both, who is the Supreme 
Bhagavan. Ignorance of these entities is the cause of bondage of the Atman, 


while knowledge of them helps it cut asunder the fetters of Maya.” 


The knowledge that Shri Krishna is talking about is not just bookish 
information, but realized wisdom. Realization of knowledge is achieved when 
we first acquire theoretical knowledge of the three entities from the Guru and 
the scriptures, and then engage accordingly in spiritual practice. Shri Krishna 


now talks about some of these spiritual practices in the next verse. 
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dhydnendtmani pashyanti kechid Atmannam dtmand 
anye sankhyena yogena karma-yogena chapare 


dhyanena—through meditation; atmani—within one’s heart; pashyanti—percieve; kechit—some; 
Atmannam—the Supreme Atman; dtmand—by the mind; anye—others; sdnkhyena—through 
cultivation of knowledge; yvogena—the yog system; karma-yogena—union with Bhagavan with 
through path of action; cha—and; apare—others. 


Some try to perceive the Supreme Atman within their hearts through 
meditation, and others try to do so through the cultivation of knowledge, 


while still others strive to attain that realization by the path of action. 


Variety is the universal characteristic of Bhagavan’s creation. No two leaves of a 
tree are alike; no two human beings have exactly the same fingerprints; no two 
human societies have the same features. Similarly, all Atman(s) are unique, and 
they have their distinctive traits that have been acquired in their unique 


journey through the cycle of life and death. So in the realm of spiritual practice 


as well, not all are attracted to the same kind of practice. The beauty of the 
Bhagavad Gita and the Vedic scriptures is that they realize this inherent variety 


amongst human beings and accommodate it in their instructions. 


Here, Shri Krishna explains that some sddhaks (aspirants) find great joy in 
grappling with their mind and bringing it under control. They are attracted to 
meditating upon Bhagavan seated within their hearts. They relish the spiritual 
bliss that they experience when their mind comes to rest upon the Bhagavan 


within them. 


Others find satisfaction in exercising their intellect. The idea of the distinction 
of the Atman and the body, mind, intellect, and ego excites them greatly. They 
relish cultivating knowledge about the three entities—Atman, Bhagavan, and 
Maya—through the processes of shravana, manan, nididhydsan (hearing, 


contemplating, and internalizing with firm faith). 


Yet others find their spirits soaring when they can engage in meaningful action. 
They strive to engage their Bhagavan-given abilities in working for him. 
Nothing satisfies them more than using the last drop of their energy in service 
of Bhagavan. In this way, all kinds of sadhaks utilize their individual propensities 
for realizing the Supreme. The fulfillment of any endeavor involving 
knowledge, action, love, etc. is when it is combined with devotion for the 


pleasure of Bhagavan. The Shrimad Bhagavatam states: 
sd vidya tan-matir yaya (4.29.49) [v28] 
“True knowledge is that which helps us develop love for Bhagavan. The 


fulfillment of karma occurs when it is done for the pleasure of the Bhagavan.” 
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anye tv evam ajdnantah shrutvanyebhya updsate 
te ‘pi chatitaranty eva mrityum shruti-parayanah 


anye—others; tu—still; evam—thus; aja@nantah—those who are unaware (of spiritual paths); shrutva 
—by hearing; anvebhyah—from others; updsate—begin to worship; te—they; api—also; cha—and; 
atitaranti—cross over; eva—even; mritvum—death; shruti-paradyanah—devotion to hearing (from 
saints). 

There are still others who are unaware of these spiritual paths, but they 
hear from others and begin worshipping the Supreme Bhagavan. By such 
devotion to hearing from saints, they too can gradually cross over the 


ocean of birth and death. 


There are those who are unaware of the methods of sadhana. But somehow, they 
hear the knowledge through others, and then get drawn to the spiritual path. 
In fact, this is usually the case with most people who come to spirituality. They 
did not have any formal education in spiritual knowledge, but somehow they 
got the opportunity to hear or read about it. Then their interest in devotion to 


the Bhagavan developed and they began their journey. 


In the Vedic tradition, hearing from the saints has been highly emphasized as a 
powerful tool for spiritual elevation. In the Shrimad Bhagavatam, King Parikshit 
asked Shukadev the question: “How can we purify the undesirable entities in 


our hearts, such as lust, anger, greed, envy, hatred, etc.?” Shukadev replied: 


Shrinvatam sva-kathah krishnah punya-shravana-kirtanah 
hridy antah stho hy abhadrani vidhunoti suhrit satam.(Bhagavatam 1.2.17) [v29] 


“Parikshit! Simply hear the descriptions of the divine names, forms, pastimes, 
virtues, abodes, and saints of Bhagavan from a Saint. This will naturally cleanse 


the heart of the unwanted dirt of endless lifetimes.” 


When we hear from the proper source, we develop authentic knowledge of 
spirituality. Besides this, the deep faith of the saint from whom we hear begins 
to flow into us. Hearing from the saints is the easiest way of building our faith 
in the spiritual truths. Further, the enthusiasm of the saint for spiritual activity 


also brushes onto us. Enthusiasm for devotion provides the force that enables 


the sadhak to shrug aside the inertia of material consciousness and cut through 
the obstacles on the path of sadhana. Enthusiasm and faith in the heart are the 


foundation stones on which the palace of devotion stands. 
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yavat sanjayate kinchit sattvam sthavara-jangamam 
kshetra-kshetrajna-sanyogat tad viddhi bharatarshabha 


yavat—whatever; sanjayate—manifesting; kifichit—anything; sattvam—being; sthavara— 
unmoving; jangamam—moving; kshetra—field of activities; kshetra-jna—knower of the field; 
sanyogat—combination of; tat—that; viddhi—know; bharata-rishabha—best of the Bharatas. 


O best of the Bharatas, whatever moving or unmoving being you see in 


existence, know it to be a combination of the field of activities and the 


knower of the field. 


Shri Krishna uses the words yavat kifichit, meaning “whatsoever form of life that 
exists,” regardless of how enormous or infinitesimal it may be, is all born of the 
union of the kshetrajia (knower of the field) and the kshetra (field of activities). 
The Abrahamic traditions accept the existence of the Atman in humans, but do 
not accept that other forms of life also have Atman(s). This concept condones 
violence toward the other life forms. However, the Vedic philosophy stresses 
that wherever consciousness exists, there must be the presence of the Atman. 


Without it, there can be no consciousness. 


In the early twentieth century, Sir J.C. Bose established through experiments 
that even plants, which are non-moving life forms, can feel and respond to 
emotions. His experiments proved that soothing music can enhance the 
growth of plants. When a hunter shoots a bird sitting on a tree, the vibrations 
of the tree seem to indicate that it weeps for the bird. And when a loving 
gardener enters the garden, the trees feel joyous. The changes in the vibrations 


of the tree reveal that it also possesses consciousness and can experience 


semblances of emotions. These observations corroborate Shri Krishna's 
statement here that all life forms possess consciousness; they are the 
combination of the eternal Atman, which is the source of consciousness, and 


the body, which is made of the insentient material energy. 
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samam sarveshu bhiteshu tishthantam parameshvaram 
vinashyatsv avinashyantam yah pashyati sa pashyati 


samam—equally; sarveshu—in all; bhiteshu—beings; tishthan-tam—accompanying; parama- 
ishvaram—Supereme Atman; vinashyatsu—amongst the perishable; avinashyantam—the 
imperishable; yah—who; pashyati—see; sah—they; pashyati—percieve. 

They alone truly see, who perceive the ParamAtman (Supreme Atman) 
accompanying the Atman in all beings, and who understand both to be 


imperishable in this perishable body. 


Shri Krishna had previously used the expression yah pashyati sa pashyati (they 
alone truly see, who see that...) Now he states that it is not enough to see the 
presence of the Atman within the body. We must also appreciate that 
Bhagavan, the Supreme Atman, is seated within all bodies. His presence in the 
heart of all living beings was previously stated in verse 13.23 in this chapter. It 
is also mentioned in verses 10.20 and 18.61 of the Bhagavad Gita, and in 


other Vedic scriptures as well: 


eko devah sarvabhiteshu giidhah sarvavyapi sarvabhiitantarAtman 
(Shwetashvatar Upanishad 6.11) [v30] 


“Bhagavan is one. He resides in the hearts of all living beings. He is 


omnipresent. He is the supreme Atman of all Atman(s).” 
bhavan hi sarva-bhitanam Atman sakshi sva-drig vibho (Bhdgavatam 10.86.31) [v31] 
“Bhagavan is seated inside all living beings as the Witness and the Master.” 


ram brahma chinaMaya abinasi, sarba rahit saba ura pura basi (Ramayana) [v32] 


“The Supreme Bhagavan Ram is eternal and beyond everything. He resides in 


the hearts of all living entities.” 


The Supreme Atman accompanies the individual Atman as it journeys from 
body to body in the cycle of life and death. Shri Krishna now explains how 
realizing the presence of Bhagavan in everyone changes the life of the sadhak. 
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samam pashyan hi sarvatra samavasthitam ishvaram 
na hinasty GtmanAtmannam tato yati param gatim 


samam—equally; pashyan—see; hi—indeed; sarvatra—everywhere; samavasthitam—equally 
present; ishvaram—Bhagavan as the Supreme Atman; na—do not; hinasti—degrade; dtmand—by 
one’s mind; Atmannam—the self; tatah—thereby; ydati—reach; param—the supreme; gatim— 
destination. 

Those, who see Bhagavan as the Supreme Atman equally present 
everywhere and in all living beings, do not degrade themselves by their 


mind. Thereby, they reach the supreme destination. 


The mind is pleasure seeking by nature and, being a product of the material 
energy, is spontaneously inclined to material pleasures. If we follow the 
inclinations of our mind, we become degraded into deeper and deeper material 
consciousness. The way to prevent this downslide is to keep the mind in check 
with the help of the intellect. For this, the intellect needs to be empowered 


with true knowledge. 


Those, who learn to see Bhagavan as the supreme Atman present in all beings, 
begin to live by this knowledge. They no longer seek personal gain and 
enjoyment in their relationships with others. They neither get attached to 
others for the good done by them, nor hate them for any harm caused by 
them. Rather, seeing everyone as a part of Bhagavan, they maintain a healthy 


attitude of respect and service toward others. They naturally refrain from 


mistreating, cheating, or insulting others, when they perceive in them the 
presence of Bhagavan. Also, the humanly created distinctions of nationality, 
creed, caste, sex, status, and color, all become irrelevant. Thus, they elevate 
their mind by seeing Bhagavan in all living beings, and finally reach the 


supreme goal. 
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prakrityaiva cha karmani kriyamanani sarvashah 
yah pashyati tathAtmannam akartéram sa pashyati 


prakritya—by material nature; eva—truly; cha—also; karmdani—actions; krivamandni—are 
performed; sarvashah—all; yah—who; pashyati—see; tatha—also; Atmannam—(embodied) Atman; 
akartaram—actionless; sah—they; pashyati—see. 

They alone truly see who understand that all actions (of the body) are 
performed by material nature, while the embodied Atman actually does 


nothing. 


The Tantra Bhagavat States: ahankarat tu samsaro bhavet jivasya na svatah [v33] “The ego 
of being the body and the pride of being the doer trap the Atman in the samsara 
of life and death.” In material consciousness, the ego makes us identify with 
the body, and thus we attribute the actions of the body to the Atman, and 
think, “I am doing this... am doing that.” But the enlightened Atman 
perceives that while eating, drinking, talking, walking, etc. it is only the body 
that acts. Yet, it cannot shrug the responsibility of the actions performed by the 
body. Just as the President is responsible for the decision of the country to go 
to war, although he does not fight in it himself, similarly, the Atman is 
responsible for the actions of a living entity, even though they are performed 
by the body, mind, and intellect. That is why a spiritual aspirant must keep 
both sides in mind. Maharishi Vasishth instructed Ram: karta bahirkartantarloke 


vihara raghava (Yog Vasishth) [v34] “Ram, while working, externally exert yourself 


as if the results depend upon you; but internally, realize yourself to be the non- 


doer.” 


Fal Wagaya | 
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yada bhita-prithag-bhavam eka-stham anupashyati 
tata eva cha vistaram brahma sampadyate tada 


yada—when; bhita—living entities; prithak-bhavam—diverse variety; eka-stham—situated in the 
same place; anupashyati—see; tatah—thereafter; eva—indeed; cha—and; vistaram—bron from; 
brahma—Brahman; sampadyate—(they) attain; tada—then. 


When they see the diverse variety of living beings situated in the same 


material nature, and understand all of them to be born from it, they attain 


the realization of Brahman. 


The ocean modifies itself in many forms such as the wave, froth, tide, ripples, 
etc. One who is shown all these individually for the first time may conclude 
that they are all different. But one who has knowledge of the ocean sees the 
inherent unity in all the variety. Similarly, there are numerous forms of life in 
existence, from the tiniest amoeba to the most powerful celestial deities. All of 
them are rooted in the same reality—the Atman, which is a part of Bhagavan, 
seated in a body, which is made from the material energy. The distinctions 
between the forms are not due to the Atman, but due to the different bodies 
manifested by the material energy. Upon birth, the bodies of all living beings 
are created from the material energy, and at death, their bodies again merge 
into it. When we see the variety of living beings all rooted in the same material 
nature, we realize the unity behind the diversity. And since material nature is 
the energy of Bhagavan, such an understanding makes us see the same spiritual 


substratum pervading all existence. This leads to the Brahman realization. 


SAT ca AT UA AAT AAAI: | 
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andaditvan nirgunatvat paramAtmanyam avyayah 
Sharira-stho ‘pi kaunteya na karoti na lipyate 


anaditvat—being without beginining; nirgunatvat—being devoid of any material qualities; parama 
—the Supreme; Atman—Atman; ayam—this; avyayah—imperishable; sharira-sthah—dwelling in 
the body; api—although; kaunteya—Arjun, the the son of Kunti; na—neither; karoti—acts; na—nor; 
lipyate—is tainted. 


The Supreme Atman is imperishable, without beginning, and devoid of 
any material qualities, O son of Kunti. Although situated within the body, 


it neither acts, nor is it tainted by material energy. 


Bhagavan, situated within the heart of the living being as the Supreme Atman, 
never identifies with the body, nor is affected by its states of existence. His 
presence in the material body does not make him material in any way, nor is he 
subject to the law of karma and the cycle of birth and death, though these are 


experienced by the Atman. 


aM Gat Weary Aateteard 
Adalahtadl ce aM Arata 113311 


yatha sarva-gatam saukshmydd akasham nopalipyate 
sarvatravasthito dehe tathAtman nopalipyate 


yatha—as; sarva-gatam—all-pervading; saukshmyat—due to subtlety; akasham—the space; na— 
not; upalipyate—is contaminated; sarvatra—everywhere; avasthitah—situated; dehe—the body; 
tatha—similarly; Atman—the Atman; na—not; upalipyate—is contaminated. 


Space holds everything within it, but being subtle, does not get 
contaminated by what it holds. Similarly, though its consciousness 


pervades the body, the Atman is not affected by the attributes of the body. 


The Atman experiences sleep, waking, tiredness, refreshment, etc., due to the 
ego that makes it identify with the body. One may ask why changes in the 


body in which it resides do not taint the Atman. Shri Krishna explains it with 


the example of space. It holds everything, but yet remains unaffected, because 
it is subtler than the gross objects it holds. Similarly, the Atman is a subtler 


energy. It retains its divinity even while it identifies with the material body. 
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yatha prakashayaty ekah kritsnam lokam imam ravih 
kshetram kshetri tatha kritsnam prakashayati bharata 


yatha—as; prakashayati—illumines; ekah—one; kritsnam—entire; lokam—solar system; imam— 
this; ravih—sun; kshetram—the body; kshetri—the Atman; tathd—so;  kritsnam—entire; 
prakashayati—illumine; bharata—Arjun, the son of Bharat. 


Just as one sun illumines the entire solar system, so does the individual 


Atman illumine the entire body (with consciousness). 


Although the Atman energizes the entire body in which it is present with 
consciousness, yet by itself, it is exceedingly small. esho ‘nurdtman (Mundakopanishad 


3.1.9) [v35] “The Atman is very tiny in size.” The Shwetashvatar Upanishad states: 


balagrashatabhagasya shatadhda kalpitasya cha 
bhago jivah sa vijneyah sa chanantyaya kalpate (5.9) [v36] 


“If we divide the tip of a hair into a hundred parts, and then divide each part 
into further hundred parts, we will get the size of the Atman. These Atman(s) 
are innumerable in number.” This is a manner of expressing the minuteness of 


the Atman. 


How can such an infinitesimal Atman energize the body, which is huge in 
comparison? Shri Krishna explains this with the analogy of the sun. Although 
situated in one place, the sun illumines the entire solar system with its light. 


Likewise, the Vedant Darshan states: 
gunddva lokavat (2.3.25) [v37] 


“The Atman, although seated in the heart spreads its consciousness throughout 


the field of the body.” 


AAAAAANAUAN ATALA | 
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kshetra-kshetrajnayor evam antaram jndna-chakshusha 
bhita-prakriti-moksham cha ye vidur yanti te param 


kshetra—the body; kshetra-jnayoh—of the knower of the body; evam—thus; antaram—the 
difference; jndna-chakshusha—with the eyes of knowledge; bhita—the living entity; prakriti- 
moksham—telease from material nature; cha—and; ye—who; viduh—know; ydanti—approach; te— 
they; param—the Supreme. 


Those who perceive with the eyes of knowledge the difference between the 
body and the knower of the body, and the process of release from material 


nature, attain the supreme destination. 


In his customary style, Shri Krishna now winds up the topic of the field and 
the knower of the field by summing up all that he has said. True knowledge is 
to know the distinction between the material kshetra (field of activity) and the 
spiritual kshetrajia (knower of the field). Those possessing such discriminative 
knowledge do not look upon themselves as the material body. They identify 
with their spiritual nature as Atman(s) and tiny parts of Bhagavan. Hence, they 
seek the path of spiritual elevation and release from material nature. Then, by 
treading on the path of spiritual enlightenment, such persons of wisdom attain 


their ultimate goal of Brahman-realization. 





Chapter 14 


Guna Traya Vibhag Yog ~ 


sd 


Yog through Understanding the Three Modes of Material 
Nature 


The previous chapter explained in detail the distinction between the Atman 
and the material body. This chapter describes the nature of the material energy, 
which is the source of the body and its elements, and is thus the origin of both 
mind and matter. Shri Krishna explains that material nature is constituted of 
three modes (gunas)—goodness, passion, and ignorance. The body, mind, and 
intellect that are made from the material energy also possess these three modes, 
and the mix of the modes in our being determines the color of our personality. 
The mode of goodness is characterized by peacefulness, well-being, virtue, and 
serenity; the mode of passion gives rise to endless desires and insatiable 
ambitions for worldly enhancement; and the mode of ignorance is the cause 
for delusion, laziness, intoxication, and sleep. Until the Atman attains 
illumination, it must learn to deal with these three powerful forces of material 


nature. Liberation lies in transcending all three of these modes. 


Shri Krishna reveals a simple solution for breaking out of the bondage of these 


gunas. The Supreme Bhagavan is transcendental to the three modes, and if we 
attach ourselves to him, then our mind will also rise to the divine platform. At 
this point, Arjun enquires about the characteristics of those who have gone 
beyond the three gunas. Shri Krishna then systematically explains the traits of 
such liberated Atman(s). He explains that illumined persons remain ever 
equipoised; they are not disturbed when they see the gunas functioning in the 
world, and their effects manifesting in persons, objects, and situations. They 
see everything as a manifestation of Bhagavan’s energies, which are ultimately 
in his hands. Thus, worldly situations neither make them jubilant nor 
miserable, and without wavering, they remain established in the self. The 
chapter ends with Shri Krishna again reminding us of the power of devotion 


and its ability to make us transcend the three gunas. 
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Shri-bhagavan uvdcha 
param bhityah pravakshyami jnandnam jndnam uttamam 
yaj jndtva munayah sarve param siddhim ito gatah 


Shri-bhagavan uvacha—Bhagavan Krishna said ; param—supreme; bhityah—again; pravakshyami 
—TI shall explain; jradnanam—of all knowledge; jndnam uttamam—the supreme wisdom; yat— 
which; jratva—knowing; munayah—saints; sarve—all; param—highest; siddhim—perfection; itah 
—through this; gatah—attained. 

Bhagavan Krishna said: I shall once again explain to you the supreme 


wisdom, the best of all knowledge; by knowing which, all the great saints 
attained the highest perfection. 


In the previous chapter, Shri Krishna had explained that all life forms are a 
combination of Atman and matter. He had also elucidated that prakriti 
(material nature) is responsible for creating the field of activities for the purush 


(Atman). He added that this does not happen independently, but under the 


direction of the Supreme Bhagavan, who is also seated within the body of the 
living being. In this chapter, he goes on to elaborate in detail about the three- 
fold qualities of material nature (the gunas). By gaining this knowledge and 
imbibing it into our consciousness as realized wisdom, we can ascend to the 


highest perfection. 
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idam jnanam upashritva mama sadharmyam agatah 
sarge ‘pi nopajdyante pralaye na vyathanti cha 


idam—this; jianam—wisdom; upashritya—take refuge in; mama—mine; sadharmyam—of similar 
nature; @gatah—having attained; sarge—at the time of creation; api—even; na—not; upajayante— 
are born; pralaye—at the time of dissolution; na-vyathanti—they will not experience misery; cha— 
and. 


Those who take refuge in this wisdom will be united with me. They will 
not be reborn at the time of creation nor destroyed at the time of 


dissolution. 


Shri Krishna assures Arjun that those who equip themselves with the 
knowledge he is about to bestow will no longer have to accept repeated 
confinement in a mother’s womb. They will also not be obliged to stay in a 
state of suspended animation in the womb of Bhagavan at the time of the 
universal dissolution, or be reborn along with the next creation. The three gunas 
(modes of material nature) are indeed the cause of bondage, and knowledge of 


them will illumine the path out of bondage. 


Shri Krishna repeatedly uses the strategy of proclaiming the results of what he 
is about to teach, to bring his student to rapt attention. The words na vyathanti 
mean “they will not experience misery.” The word sadharmyam means they will 
acquire “a similar divine nature” as Bhagavan himself. When the Atman is 


released from the bondage of the material energy, it comes under the dominion 


of Bhagavan’s divine YogMaya energy. The divine energy equips it with 
Bhagavan’s divine knowledge, love, and bliss. As a result, the Atman becomes 


of the nature of Bhagavan—it acquires divine Bhagavan-like qualities. 
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mama yonir mahad brahma tasmin garbham dadhamy aham 
sambhavah sarva-bhutanam tato bhavati bharata 


sarva-yonishu kaunteya murtayah sambhavanti yah 
tasam brahma mahad yonir aham bija-pradah pita 


mama—my; yonih—womb; mahat brahma—the total material substance, prakriti; tasmin—in that; 
garbham—womb; dadhami—impregnate; aham—I; sambhavah—birth; sarva-bhitanam—of all 
living beings; tatah—thereby; bhavati—becomes; bhadrata—Arjun, the son of Bharat; sarva—all; 
yonishu—species of life; kKaunteya—Arjun, the son of Kunti; martayah—forms; sambhavanti—are 
produced; yah—which; tasam—of all of them; brahma-mahat—great material nature; yonih— 
womb; aham—l; bija-pradah—seed-giving; pita—Father. 

The total material substance, prakriti, is the womb. I impregnate it with 
the individual Atman(s), and thus all living beings are born. O son of 
Kunti, for all species of life that are produced, the material nature is the 


womb, and I am the seed-giving Father. 


As explained in chapters 7 and 8, the material creation follows cycles of 
creation, maintenance, and dissolution. During dissolution, Atman(s) who are 
vimukh (have their backs) toward Bhagavan remain in a state of suspended 
animation within the body of Maha Vishnu. The material energy, prakriti, also 
lies unmanifest in Bhagavan’s mahodar (big stomach). When he desires to 
activate the process of creation, he glances at prakriti. It then begins to unwind, 
and sequentially, the entities mahan, ahankar, panch-tanmatras, and panch-mahabhita are 


created. Also, with the help of the secondary creator Brahma, the material 


energy creates various life forms, and Bhagavan casts the Atman(s) into 
appropriate bodies, determined by their past karmas. Thus, Shri Krishna states 
that prakriti is like the womb and the Atman(s) are like the sperms. He places 
the Atman(s) in the womb of Mother Nature to give birth to multitudes of 
living beings. Sage Ved Vyas also describes it in the same fashion in Shrimad 
Bhagavatam: 


daivat kshubhita-dharminyadm svasyam yonau parah pumdn 
adhatta viryam sdasiita mahat-tattvam hiranMayam (3.26.19) [v1] 


“In the womb of the material energy the Supreme Bhagavan impregnates the 
Atman(s). Then, inspired by the karmas of the individual Atman(s), the 
material nature gets to work to create suitable life forms for them.” He does 


not cast all Atman(s) into the material world, rather only those who are vimukh. 
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sattvam rajas tama iti gunah prakriti-sambhavah 
nibadhnanti mahd-baho dehe dehinam avyayam 


sattvam—mode of goodness; rajah—mode of passion; tamah—mode of ignorance; iti—thus; gunah 
—modes; prakriti—material nature; sambhavah—consists of; nibadhnanti—bind; maha-baho— 
mighty-armed one; dehe—in the body; dehinam—the embodied Atman; avyayam—eternal. 


O mighty-armed Arjun, the material energy consists of three gunas 


(modes)—sattva (goodness), rajas (passion), and tamas (ignorance). These 


modes bind the eternal Atman to the perishable body. 


Having explained that all life-forms are born from purush and prakriti, Shri 
Krishna now explains in the next fourteen verses how prakriti binds the Atman. 
Although it is divine, its identification with the body ties it to material nature. 
The material energy possess three gunas—goodness, passion, and ignorance. 
Hence the body, mind, and intellect that are made from prakriti also possess 


these three modes. 


Consider the example of three-color printing. If any one of the colors is 
released in excess by the machine on the paper, then the picture acquires a hue 
of that color. Similarly, prakriti has the ink of the three colors. Based upon one’s 
internal thoughts, the external circumstances, past sanskars, and other factors, 
one or the other of these modes becomes dominant for that person. And the 
mode that predominates creates its corresponding shade upon that person’s 
personality. Hence, the Atman is swayed by the influence of these dominating 
modes. Shri Krishna now describes the impact of these modes upon the living 


being. 
aa Ord Pactra Aa 
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tatra sattvam nirmalatvat prakashakam anaMayam 
sukha-sangena badhnati jidna-sangena chanagha 


tatra—amongst these; sattvam—mode of goodness; nirmalatvat—being purest; prakashakam— 
illuminating; anaMayam—healthy and full of well-being; swkha—happiness; sangena—attachment; 
badhnati—binds; jnana—knowledge; sangena—attachment; cha—also; anagha—Aryjun, the sinless 
one. 

Amongst these, sattva guna, the mode of goodness, being purer than the 
others, is illuminating and full of well-being. O sinless one, it binds the 


Atman by creating attachment for a sense of happiness and knowledge. 


The word prakashakam means “illuminating.” The word anaMayam means “healthy 
and full of well-being. By extension, it also means “of peaceful quality,” devoid 
of any inherent cause for pain, discomfort, or misery. The mode of goodness is 
serene and illuminating. Thus, sata guna engenders virtue in one’s personality 
and illuminates the intellect with knowledge. It makes a person become calm, 
satisfied, charitable, compassionate, helpful, serene, and tranquil. It also 
nurtures good health and freedom from sickness. While the mode of goodness 


creates an effect of serenity and happiness, attachment to them itself binds the 


Atman to material nature. 


Let us understand this through an example. A traveler was passing through a 
forest, when three robbers attacked him. The first said, “Let us kill him and 
steal all his wealth.” The second said, “No, let us not kill him. We will simply 
bind him, and take away his possessions.” Following the advice of the second 
robber, they tied him up in ropes and stole his wealth. When they had gone 
some distance away, the third robber returned. He opened the ropes of the 
traveler, and took him to the edge of the forest. He showed the way out, and 
said, “I cannot go out myself, but if you follow this path, you will be able to 


get out of the forest.” 


The first robber was tamo guna, the mode of ignorance, which literally wants to 
kill the Atman, by degrading it into sloth, languor, and nescience. The second 
robber was rajo guna, the mode of passion, which excites the passions of the 
living being, and binds the Atman in innumerable worldly desires. The third 
robber was sattva guna, the mode of goodness, which reduces the vices of the 
living being, eases the material discomfort and puts the Atman on the path of 
virtue. Yet, even sattva guna is within the realm of material nature. We must not 
get attached to it; instead, we must use it to step up to the transcendental 


platform. 


Beyond these three, is shuddha sattva, the transcendental mode of goodness. It is 
the mode of the divine energy of Bhagavan that is beyond material nature. 
When the Atman becomes Brahman-realized, by his grace, Bhagavan bestows 


Shuddha sattva upon the Atman, making the senses, mind, and intellect divine. 
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rajo ragatmakam viddhi trishnd-sanga-samudbhavam 
tan nibadhnati kaunteya karma-sangena dehinam 


rajah—mode of passion; raga-atmakam—of the nature of passion; viddhi—know; trishna—desires; 


sanga—association; samudbhavam—arises from; tat—that; nibadhnati—binds; kaunteya—Arjun, 
the son of Kunti; karma-sangena—through attachment to fruitive actions; dehinam—the embodied 
Atman. 

O Arjun, rajo guna is of the nature of passion. It arises from worldly 


desires and affections, and binds the Atman through attachment to fruitive 


actions. 


Shri Krishna now explains the working of rajo guna, and how it binds the 
Atman to material existence. The Patafijali Yog Darshan describes material activity 
as the primary manifestation of rajo guna. Here, Shri Krishna describes its 


principal manifestation as attachment and desire. 


The mode of passion fuels the lust for sensual enjoyment. It inflames desires for 
mental and physical pleasures. It also promotes attachment to worldly things. 
Persons influenced by rajo guna get engrossed in worldly pursuits of status, 
prestige, career, family, and home. They look on these as sources of pleasure 
and are motivated to undertake intense activity for the sake of these. In this 
way, the mode of passion increases desires, and these desires further fuel an 
increase of the mode of passion. They both nourish each other and trap the 


Atman in worldly life. 


The way to break out of this is to engage in karm yog, i.e. to begin offering the 
results of one’s activities to Bhagavan. This creates detachment from the world, 
and pacifies the effect of rajo guna. 
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tamas tv ajnana-jam viddhi mohanam sarva-dehinam 
pramdddlasya-nidrabhis tan nibadhnati bharata 


tamah—mode of ignorance; tu—but; ajidana-jam—born of ignorance; viddhi—know; mohanam— 
illusion; sarva-dehinam—for all the embodied Atman(s); pramdda—negligence; dlasya—laziness; 
nidrabhih—and sleep; tat—that; nibadhnati—binds; bharata—Arjun, the son of Bharat. 


O Arjun, tamo guna, which is born of ignorance, is the cause of illusion 
for the embodied Atman(s). It deludes all living beings through 


negligence, laziness, and sleep. 


Tamo guna is the antithesis of sattva guna. Persons influenced by it get pleasure 
through sleep, laziness, intoxication, violence, and gambling. They lose their 
discrimination of what is right and what is wrong, and do not hesitate in 
resorting to immoral behavior for fulfilling their self-will. Doing their duty 
becomes burdensome to them and they neglect it, becoming more inclined to 
sloth and sleep. In this way, the mode of ignorance leads the Atman deeper 
into the darkness of ignorance. It becomes totally oblivious of its spiritual 
identity, its goal in life, and the opportunity for progress that the human form 


provides. 
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sattvam sukhe sanjayati rajah karmani bharata 
jnanam avritya tu tamah pramdde sanjayaty uta 


sattvam—mode of goodness; sukhe—to happiness; sanjayati—binds; rajah—mode of passion; 
karmani—toward actions; bharata—Arjun, the son of Bharat; jianam—wisdom; avritya—clouds; tu 
—but; tamah—mode of ignorance; pramade—to delusion; sanjayati—binds; uta—indeed. 


Sattva binds one to material happiness; rajas conditions the Atman toward 


actions; and tamas clouds wisdom and binds one to delusion. 


In the mode of goodness, the miseries of material existence reduce, and 
worldly desires become subdued. This gives rise to a feeling of contentment 
with one’s condition. This is a good thing, but it can have a negative side too. 
For instance, those who experience pain in the world and are disturbed by the 
desires in their mind feel impelled to look for a solution to their problems, and 


this impetus sometimes brings them to the spiritual path. However, those in 


goodness can easily become complacent and feel no urge to progress to the 
transcendental platform. Also, sattva guna illumines the intellect with 
knowledge. If this is not accompanied by spiritual wisdom, then knowledge 
results in pride and that pride comes in the way of devotion to Bhagavan. ‘This 
is often seen in the case of scientists, academicians, scholars, etc. The mode of 
goodness usually predominates in them, since they spend their time and energy 
cultivating knowledge. And yet, the knowledge they possess often makes them 
proud, and they begin to feel that there can be no truth beyond the grasp of 
their intellect. Thus, they find it difficult to develop faith toward either the 


scriptures or the Brahman-realized Saints. 


In the mode of passion, the Atman(s) are impelled toward intense activity. 
Their attachment to the world and preference for pleasure, prestige, wealth, 
and bodily comforts, propels them to work hard in the world for achieving 
these goals, which they consider to be the most important in life. Rajo guna 
increases the attraction between man and woman, and generates kam (lust). To 
satiate that lust, man and woman enter into the relationship of marriage and 
have a home. The upkeep of the home creates the need for wealth, so they 
begin to work hard for economic development. They engage in intense activity, 


but each action creates karmas, which further bind them in material existence. 


The mode of ignorance clouds the intellect of the living being. The desire for 
happiness now manifests in perverse manners. For example, everyone knows 
that cigarette smoking is injurious to health. Every cigarette pack carries a 
warning to that extent issued by the government authorities. Cigarette smokers 
read this, and yet do not refrain from smoking. This happens because the 
intellect loses its discriminative power and does not hesitate to inflict self- 
injury to get the pleasure of smoking. As someone jokingly said, “A cigarette is 
a pipe with a fire at one end and a fool at the other.” That is the influence of 


tamo guna, which binds the Atman in the darkness of ignorance. 
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rajas tamash chabhibhiya sattvam bhavati bharata 
rajah sattvam tamash chaiva tamah sattvam rajas tatha 


rajah—mode of passion; tamah—mode of ignorance; cha—and; abhibhtiva—prevails; sattvam— 
mode of goodness; bhavati—becomes; bharata—Arjun, the son of Bharat; rajah—mode of passion; 
sattvam—mode of goodness; tamah—mode of ignorance; cha—and; eva—indeed; tamah—mode of 
ignorance; sattvam—mode of goodness; rajah—mode of passion; tatha—also. 


Sometimes goodness (sattva) prevails over passion (rajas) and ignorance 
(tamas), O scion of Bharat. Sometimes passion (rajas) dominates goodness 
(sattva) and ignorance (famas), and at other times ignorance (tamas) 


overcomes goodness (sattva) and passion (rajas). 


Shri Krishna now explains how the same individual’s temperament oscillates 
amongst the three gunas. These three gunas are present in the material energy, 
and our mind is made from the same energy. Hence, all the three gunas are 
present in our mind as well. They can be compared to three wrestlers 
competing with each other. Each keeps throwing the others down, and so, 
sometimes the first is on top, sometimes the second, and sometimes the third. 
In the same manner, the three gunas keep gaining dominance over the 
individual’s temperament, which oscillates amongst the three modes. 
Depending upon the external environment, the internal contemplation, and 
the sanskars (tendencies) of past lives, one or the other guna begins to dominate. 
There is no rule for how long it stays—one guna may dominate the mind and 


intellect for as short as a moment or for as long as an hour. 


If sattva guna dominates, one becomes peaceful, content, generous, kind, 
helpful, serene, and tranquil. When rajo guna gains prominence, one becomes 
passionate, agitated, ambitious, envious of others success, and develops a gusto 


for sense pleasures. When tamo guna becomes prominent, one is overcome by 


sleep, laziness, hatred, anger, resentment, violence, and doubt. 


For example, let us suppose you are sitting in your library, engaged in study. 
There is no worldly disturbance, and your mind has become sattvic. After 
finishing your study, you sit in your living room and switch on the television. 
Seeing all the images makes your mind rajasic, and increases your hankering for 
sense pleasures. While you are watching your favorite channel, your family 
member comes and changes the channel. This disturbance causes tamo guna to 
increase in your mind, and you are filled with anger. In this way, the mind 


sways amongst the three gunas and adopts their qualities. 


WAgy CesT Sasa | 
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AVA A AyA WAtel Ue Ua | 
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sarva-dvareshu dehe 'smin prakasha upajayate 
jnanam yada tada vidyad vivriddham sattvam ity uta 


lobhah pravrittir Grambhah karmanam ashamah spriha 
rajasy etani jayante vivriddhe bharatarshabha 


aprakasho ’pravrittish cha pramddo moha eva cha 
tamasy etani jayante vivriddhe kuru-nandana 


sarva—all; dvareshu—through the gates; dehe—body; asmin—in this; prakashah—illumination; 
upajayate—manifest; jianam—knowledge; yada—when; tada—then; vidyat—know; vivriddham— 
predominates; sattvam—mode of goodness; iti—thus; uta—certainly; lobhah—greed; pravrittih— 
activity; Grambhah—exertion; karmanam—for fruitive actions; ashamah—testlessness; spriha— 
craving; rajasi—of the mode of passion; etani—these; jayante—develop; vivriddhe—when 
predominates; bharata-rishabha— the best of the Bharatas, Arjun; aprakashah—nescience; 
apravrittih—inertia; cha—and; pramadah—negligence; mohah—delusion; eva—indeed; cha—also; 
tamasi—mode of ignorance; etani—these; jayante—manifest; vivriddhe—when dominates; kuru- 
nandana—the joy of the Kurus, Arjun. 


When all the gates of the body are illumined by knowledge, know it to be a 


manifestation of the mode of goodness. When the mode of passion 
predominates, O Arjun, the symptoms of greed, exertion for worldly gain, 
restlessness, and craving develop. O Arjun, nescience, inertia, negligence, 


and delusion—these are the dominant signs of the mode of ignorance. 


Shri Krishna once again repeats how the three modes influence one’s thinking. 
Sattva guna leads to the development of virtues and the illumination of 
knowledge. Rajo guna leads to greed, inordinate activity for worldly attainments, 
and restlessness of the mind. Zumo guna results in delusion of the intellect, 


laziness, and inclination toward intoxication and violence. 


In fact, these modes even influence our attitudes toward Bhagavan and the 
spiritual path. To give an example, when the mode of goodness becomes 
prominent in the mind, we may start thinking, “I have received so much grace 
from my Guru. I should endeavor to progress rapidly in my sadhana, since the 
human form is precious and it should not be wasted in mundane pursuits.” 
When the mode of passion becomes prominent, we may think, “I must surely 
progress on the spiritual path, but what is the hurry? At present, I have many 
responsibilities to discharge, and they are more important.” When the mode of 
ignorance dominates, we could think, “I am not really sure if there is any 
Bhagavan or not, for no one has ever seen him. So why waste time in sadhana?” 
Notice how the same person’s thoughts have oscillated from such heights to the 


depths of devotion. 


For the mind to fluctuate due to the three gunas is very natural. However, we 
are not to be dejected by this state of affairs, rather, we should understand why 
it happens and work to rise above it. Sadhana means to fight with the flow of the 
three gunas in the mind, and force it to maintain the devotional feelings toward 
Bhagavan and Guru. If our consciousness remained at the highest 


consciousness all day, there would be no need for sadhana. Though the mind’s 


natural sentiments may be inclined toward the world, yet with the intellect, we 
have to force it into the spiritual realm. Initially, this may seem difficult, but 
with practice it becomes easy. This is just as driving a car is difficult initially, 


but with practice it becomes natural. 


Shri Krishna now begins to explain the destinations bestowed by the three gunas, 
and the need for making it our goal to transcend them. 


Fal Urd Uses I ets Alla Sey | 
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yada sattve pravriddhe tu pralayam yati deha-bhrit 
tadottama-vidam lokan amaldn pratipadyate 


rajasi pralayam gatva karma-sangishu jayate 
tatha pralinas tamasi mudha-yonishu jayate 


yada—when; sattve—in the mode of goodness; pravriddhe—when premodinates; tu—indeed; 
pralayam—death; ydati—reach; deha-bhrit—the embodied; tada—then; uttama-vidam—of the 
learned; lokan—abodes; amalan—pure; pratipadyate—attains; rajasi—in the mode of passion; 
pralayam—death; gatva—attaining; karma-sangishu—among people driven by work; jayate—are 
born; tatha—likewise; pralinah—dying; tamasi—in the mode of ignorance; midha-yonishu—in the 
animal kingdom; jayate—takes birth. 


Those who die with predominance of sattva reach the pure abodes (which 
are free from rajas and tamas) of the learned. Those who die with 
prevalence of the mode of passion are born among people driven by work, 


while those dying in the mode of ignorance take birth in the animal 
kingdom. 


Shri Krishna explains that the destiny awaiting the Atman(s) is based upon the 
gunas of their personalities. We get what we deserve is Bhagavan’s law, the law 
of karma. Those who cultivated virtues, knowledge, and a service attitude 


toward others are born in families of pious people, scholars, social workers, etc. 


Or else, they go to the higher celestial abodes. Those who permitted themselves 
to be overcome by greed, avarice, and worldly ambitions are born in families 
focused on intense material activity, very often the business class. Those who 
were inclined to intoxication, violence, laziness, and dereliction of duty are 
born amongst families of drunks and illiterate people. Otherwise, they are 
made to descend down the evolutionary ladder and are born into the animal 


species. 


Many people wonder whether having once attained the human form, it is 
possible to slip back into the lower species. This verse reveals that the human 
form does not remain permanently reserved for the Atman. Those who do not 
put it to good use are subject to the terrible danger of moving downward into 
the animal forms again. Thus, all the paths are open at all times. The Atman 
can climb upward in its spiritual evolution, remain at the same level, or even 


slide down, based upon the intensity and frequency of the gunas it adopts. 


Huu: Tadeate: Ulrach fact tact 
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karmanah sukritasyahuh sattvikam nirmalam phalam 
rajasas tu phalam duhkham ajndnam tamasah phalam 


karmanah—of action; su-kritasya—pure; Ghuh—is said; sattvikam—mode of goodness; nirmalam— 
pure; phalam—tresult; rajasah—mode of passion; tu—indeed; phalam—tresult; duhkham—pain; 
ajnanam—ignorance; tamasah—mode of ignorance; phalam—result. 


It is said the fruit of actions performed in the mode of goodness bestow 
pure results. Actions done in the mode of passion result in pain, while 


those performed in the mode of ignorance result in darkness. 


Those influenced by sata are equipped with a measure of purity, virtue, 
knowledge, and selflessness. Hence, their actions are performed with a 
relatively pure intention and the results are uplifting and satisfying. Those 


influenced by rajas are agitated by the desires of their senses and mind. The 


intention behind their works is primarily self-aggrandizement and _ sense- 
gratification for themselves and their dependents. Thus, their works lead to the 
enjoyment of sense pleasures, which further fuels their sensual desires. Those 
who are predominated by tamas have no respect for scriptural injunctions and 
codes of conduct. They commit sinful deeds to relish perverse pleasures, which 


only result in further immersing them in delusion. 


ralostad A Ta sy Ua a | 
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sattvat sanjayate jnanam rajaso lobha eva cha 
pramdada-mohau tamaso bhavato ‘jidnam eva cha 


sattvat—from the mode of goodness; sanjayate—arises; jndnam—knowledge; rajasah—from the 
mode of passion; lobhah—greed; eva—indeed; cha—and; pramada—negligence; mohau—delusion; 
tamasah—from the mode of ignorance; bhavatah—arise; ajidnam—ignorance; eva—indeed; cha— 
and. 


From the mode of goodness arises knowledge, from the mode of passion 
arises greed, and from the mode of ignorance arise negligence and 


delusion. 


Having mentioned the variation in the results that accrue from the three gunas, 
Shri Krishna now gives the reason for this. Sattva guna gives rise to wisdom, 
which confers the ability to discriminate between right and wrong. It also 
pacifies the desires of the senses for gratification, and creates a concurrent 
feeling of happiness and contentment. People influenced by it are inclined 
toward intellectual pursuits and virtuous ideas. Thus, the mode of goodness 
promotes wise actions. Rajo guna inflames the senses, and puts the mind out of 
control, sending it into a spin of ambitious desires. The living being is trapped 
by it and over-endeavors for wealth and pleasures that are meaningless from 
the perspective of the Atman. Zumo guna covers the living being with inertia and 
nescience. Shrouded in ignorance, a person performs wicked and impious 


deeds and bears consequent results. 


Tied Tested Grace He fash sta: | 
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urdhvam gachchhanti sattva-stha madhye tishthanti rajasah 
jaghanya-guna-vritti-stha adho gachchhanti tamasah 


urdhvam—upward; gachchhanti—tise; sattva-sthah—those situated in the mode of goodness; 
madhye—in the middle; tishthanti—stay; rajasah—those in the mode of passion; jaghanya— 
abominable; guna—quality; vritti-sthah—engaged in activities; adhah—down; gachchhanti—go; 
tamasah—those in the mode of ignorance. 

Those situated in the mode of goodness rise upward; those in the mode of 
passion stay in the middle; and those in the mode of ignorance go 


downward. 


Shri Krishna explains that the reincarnation of the Atman(s) in their next birth 
is linked to the gunas that predominates their personality. Upon completion of 
their sojourn in the present life, the Atman(s) reach the kind of place that 
corresponds to their gunas. This can be compared to students applying for 
college admission after completing school. There are many colleges in the 
country. Those students with good qualifying criteria at the school level gain 
admission in the best colleges, while those with poor grades and other scores 


are admitted to the worst ones. Likewise, the Bhagavatam says: 


sattve pralinah svar yanti nara-lokam rajo-layah 
tamo-layas tu nirayam yanti mam eva nirgunah (11.25.22) [v2] 


“Those who are in sattva guna reach the higher celestial abodes; those who are in 
rajo guna return to the earth planet; and those who are in tamo guna go to the 


nether worlds.” 


At Wo: Halt Fel seravald | 
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ndnyam gunebhyah kartaram yadda drashtanupashyati 
gunebhyash cha param vetti mad-bhavam so ’dhigachchhati 


na—no; anyam—other; gunebhyah—of the gunas; kartaram—agents of action; yada—when; 


drashta—the seer; anupashyati—see,; gunebhyah—to the modes of nature; cha—and; param— 
transcendental; vetti—know; mat-bhavam—nmy divine nature; sah—they; adhigachchhati—attain. 


When wise persons see that in all works there are no agents of action other 
than the three gunas, and they know me to be transcendental to these 


gunas, they attain my divine nature. 


Having revealed the complex workings of the three gunas, Shri Krishna now 
shows the simple solution for breaking out of their bondage. All the living 
entities in the world are under the grip of the three gunas, and hence the gunas 
are the active agents in all the works being done in the world. But the Supreme 
Bhagavan is beyond them. Therefore, he is called wi-gunatit (transcendental to 
the modes of material nature). Similarly, all the attributes of Bhagavan—his 


names, forms, virtues, pastimes, abodes, saints—are also sri-gunatit. 


If we attach our mind to any personality or object within the realm of the three 
gunas, it results in increasing their corresponding color on our mind and 
intellect. However, if we attach our mind to the divine realm, it transcends the 
gunas and becomes divine. Those who understand this principle start loosening 
their relationship with worldly objects and people, and strengthening it, 
through bhakti, with Bhagavan and the Guru. This enables them to transcend 
the three gunas, and attain the divine nature of Bhagavan. This is further 


elaborated in verse 14.26. 


WU acel Cea ear | 
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gunan etan atitya trin dehi deha-samudbhavan 
janma-mrityu-jard-duhkhair vimukto ’mritam ashnute 


gunan—the threre modes of material nature; etan—these; atitya—transcending; trin—three; dehi— 
the embodied; deha—body; samudbhavan—produced of; janma—birth; mrityu—death; jara—old 
age; duhkhaih—misery; vimuktah—freed from; amritam—immortality; ashnute—attains. 


By transcending the three modes of material nature associated with the 


body, one becomes free from birth, disease, old age, and misery, and 


attains immortality. 


If we drink water from a dirty well, we are bound to get a stomach upset. 
Similarly, if we are influenced by the three modes, we are bound to experience 
their consequences, which are repeated birth within the material realm, disease, 
old age, and death. These four are the primary miseries of material life. It was 
by seeing these that the Buddha first realized that the world is a place of 


misery, and then searched for the way out of misery. 


The Vedas prescribe a number of codes of conduct, social duties, rituals, and 
regulations for human beings. These prescribed duties and codes of conduct 
are together called karm dharma, OY varnashram dharma, OY sharirik dharma. They help 
elevate us from tamo guna and rajo guna tO sattva guna. However, to reach sattva guna 
is not enough; it is also a form of bondage. The mode of goodness can be 
equated to being fettered with chains of gold. Our goal lies even beyond it—to 


get out of the prison house of material existence. 


Shri Krishna explains that when we transcend the three modes, then Maya no 
longer binds the living being. Thus, the Atman gets released from the cycle of 
life and death and attains immortality. Factually, the Atman is always 
immortal. However, its identification with the material body makes it suffer 
the illusion of birth and death. This illusory experience is against the eternal 
nature of the Atman, which seeks release from it. Hence, the material illusion 
is naturally discomforting to our inner being and, from within, we all seek the 


taste of immortality. 


aicatsataptardta watt Wat | 
fauran: aa adieataoatdada 112101 


arjuna uvdcha 


kair lingais trin gundan etan atito bhavati prabho 
kim acharah katham chaitans trin gundn ativartate 


arjunah uvacha—Aryjun inquired; kaih—by what; lingaih—symptoms; trin—three; gunadn—modes 
of material nature; etan—these; atitah—having transcended; bhavati—is; prabho—Bhagavan; kim— 
what; dcharah—conduct; katham—how; cha—and; etan—these; trin—three; gunadn—modes of 
material nature; ativartate—transcend. 


Arjun inquired: What are the characteristics of those who have gone 
beyond the three gunas, O Bhagavan? How do they act? How do they go 
beyond the bondage of the gunas? 


Arjun heard from Shri Krishna about transcending the three gunas. So, now he 
asks three questions in relation to the gunas. The word lingais means 
“symptoms.” His first question is: “What are the symptoms of those who have 
transcended the three gunas?” The word dcharah means “conduct.” Arjun’s 
second question is: “In what manner do such transcendentalists conduct 
themselves?” The word ativartate means “transcend.” The third question he asks 
is: “How does one transcend the three gunas? Shri Krishna answers his questions 


systematically. 


stnTarar 
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Shri-bhagavan uvadcha 
prakasham cha pravrittim cha moham eva cha pandava 
na dveshti sampravrittani na nivyittani kankshati 


udasina-vad asino gunair yo na vichdlyate 
guna vartanta ity evam yo ’vatishthati nengate 


Shri-bhagavan uvacha—Bhagavan Krishna said; prakasham—illumination; cha—and; pravrittim— 
activity; cha—and; moham—delusion; eva—even; cha—and; pandava—Arjun, the son of Pandu; na 
dveshti—do not hate; sampravyittani—when present; na—nor; nivrittani—when absent; kankshati— 
longs; udadsina-vat—neutral; asinah—-situated; gunaih—to the modes of material nature; yah—who; 


na—not; vichdlyate—are disturbed; gunadh—modes of material nature; vartante—act; iti-evam— 
knowing it in this way; yah—who; avatishthati—established in the self; na—not; ingate—wavering. 


Bhagavan Krishna said: O Arjun, The persons who are transcendental to 
the three gunas neither hate illumination (which is born of sattva), nor 
activity (which is born of rajas), nor even delusion (which is born of 
tamas), when these are abundantly present, nor do they long for them 
when they are absent. They remain neutral to the modes of nature and are 
not disturbed by them. Knowing it is only the gunas that act, they stay 


established in the self, without wavering. 


Shri Krishna now clarifies the traits of those who have transcended the three 
gunas. They are not disturbed when they see the gunas functioning in the world, 
and their effects manifesting in persons, objects, and situations around them. 
I[lumined persons do not hate ignorance when they see it, nor get implicated 
in it. Worldly-minded become overly concerned with the condition of the 
world. They spend their time and energy brooding about the state of things in 
the world. The enlightened Atman(s) also strive for human welfare, but they 
do so because it is their nature to help others. At the same time, they realize 
that the world is ultimately in the hands of Bhagavan. They simply have to do 
their duty to the best of their ability, and leave the rest in the hands of 
Bhagavan. Having come into Bhagavan’s world, our first duty is how to purify 
ourselves. Then, with a pure mind, we will naturally do good and beneficial 
works in the world, without allowing worldly situations to bear too heavily 


upon us. As Gandhi said: “Be the change that you wish to see in the world.” 


Shri Krishna explains that persons of illumination, who know themselves to be 
transcendental to the functioning of the modes, are neither miserable nor 
jubilant when the modes of nature perform their natural functions in the 


world. In fact, even when they perceive these gunas in their mind, they do not 


feel disturbed. The mind is made from the material energy, and thus contains 
the three modes of Maya. So it is natural for the mind to be subjected to the 
influence of the gunas, and their corresponding thoughts. The problem is that 
in bodily consciousness we do not see the mind as different from ourselves. 
And so, when the mind presents a disturbing thought, we feel, “Oh! I am 
thinking in this negative manner.” We begin to associate with the poisonous 
thoughts, allowing them to reside in us and damage us spiritually. To the 
extent that even if the mind presents a thought against Bhagavan and Guru, 
we accept the thought as ours. If, at that time, we could see the mind as 
separate from us, we would be able to dissociate ourselves from negative 
thoughts. We would then reject the thoughts of the mind, “I will have nothing 
to do with any thought that is not conducive to my devotion.” Persons on the 
transcendental platform have mastered the art of distancing themselves from 


all negative thoughts arising in the mind from the flow of the guras. 


ONG: AGG: TRA: GACMVAISAA: | 
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sama-duhkha-sukhah sva-sthah sama-loshtashma-kanchanah 
tulya-priyapriyo dhiras tulya-nindatma-sanstutih 


mandapamanayos tulyas tulyo mitrari-pakshayoh 
sarvarambha-parityagi gunatitah sa uchyate 


sama—alike; duhkha—distress; sukhah—happiness; sva-sthah—established in the self; sama— 
equally; loshta—a clod; ashma—stone; kanchanah—gold; tulya—of equal value; priya—pleasant; 
apriyah—unpleasant; dhirah—steady; tulya—the same; ninda—blame; dtma-sanstutih—praise; 
mana—honor; apamanayoh—dishonor; tulyah—equal; tulyah—equal; mitra—friend; ari—foe; 
pakshayoh—to the parties; sarva—all; arambha—enterprises; paritydgi—renouncer; guna-atitah— 
risen above the three modes of material nature; sai—they; uchyate—are said to have. 


Those who are alike in happiness and distress; who are established in the 


self; who look upon a clod, a stone, and a piece of gold as of equal value; 


who remain the same amidst pleasant and unpleasant events; who are 
intelligent; who accept both blame and praise with equanimity; who 
remain the same in honor and dishonor; who treat both friend and foe 


alike; and who have abandoned all enterprises — they are said to have risen 


above the three gunas. 


Like Bhagavan, the Atman too is beyond the three gunas. In bodily 
consciousness, we identify with the pain and pleasures of the body, and 
consequently vacillate between the emotions of elation and dejection. But 
those who are established on the transcendental platform of the self do not 
identify either with the happiness or the distress of the body. Such self-realized 
mystics do perceive the dualities of the world but remain unaffected by them. 
Thus, they become nirguna (beyond the influence of the gunas). This gives them 
an equal vision, with which they see a piece of stone, a lump of earth, gold, 
favorable and unfavorable situations, criticisms and glorifications as all the 


Same. 


Ti a asahranor watt Gad | 
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mam cha yo ’vyabhichdarena bhakti-yogena sevate 
sa gunan samatityaitan brahma-bhiyaya kalpate 


mam—tme; cha—only; yah—who; avyabhicharena—unalloyed; bhakti-vogena—through devotion; 
sevate—serve; sah—they; gunan—the three modes of material nature; samatitva—tise above; etan 
—these; brahma-bhiyaya—level of Brahman; kalpate—comes to. 


Those who serve me with unalloyed devotion rise above the three modes of 


material nature and come to the level of Brahman. 


Having explained the traits of those who are situated beyond the three gunas, 
Shri Krishna now reveals the one and only method of transcending these 
modes of material nature. The above verse indicates that mere knowledge of 


the self and its distinction with the body is not enough. With the help of bhakti 


yog, the mind has to be fixed on the Supreme Bhagavan, Shri Krishna. Then 
alone will the mind become nirguna (untouched by the three modes), just as 


Shri Krishna is nirguna. 


Many people are of the view that if the mind is fixed upon the personal form 
of Bhagavan, it will not rise to the transcendental platform. Only when it is 
attached to the formless Brahman, will the mind become transcendental to the 
modes of material nature. However, this verse refutes such a view. Although 
the personal form of Bhagavan possesses infinite gunas (qualities), these are all 
divine and beyond the modes of material nature. Hence, the personal form of 
Bhagavan is also nirguna (beyond the three material modes). Sage Ved Vyas 


explains how the personal form of Bhagavan is nirguna: 


yastu nirguna ityuktah shastreshu jagadishvarah 
prakritairheya sanyuktairgunairhinatvamuchyate (Padma Purdn) [v3] 


“Wherever the scriptures refer to Bhagavan as nirguna (without attributes), they 
mean that he is without material attributes. Nevertheless, his divine personality 


is not devoid of qualities—he possesses infinite divine attributes.” 


This verse also reveals the proper object of meditation. Transcendental 
meditation does not mean to meditate upon nothingness. The entity 
transcendental to the three modes of material nature is Bhagavan. And so, only 
when the object of our meditation is Bhagavan can it truly be called 


transcendental meditation. 


aelui fe Wage 
Wyatt ae Paha A 112711 


brahmano hi pratishthaham amritasydvyayasya cha 
shashvatasya cha dharmasya sukhasyaikantikasya cha 


brahmanah—of Brahman; hi—only; pratishtha—the basis; aham—I; amritasya—of the immortal; 
avyayasya—of the imperishable; cha—and; shashvatasya—of the eternal; cha—and; dharmasya—of 
the dharma; sukhasya—of bliss; aikantikasya—unending; cha—and. 


I am the basis of the formless Brahman, the immortal and imperishable, of 


eternal dharma, and of unending divine bliss. 


The previous verse may give rise to the question about the relationship between 
Shri Krishna and the formless Brahman. It was previously stated that the all- 
powerful Bhagavan has both aspects to his personality—the formless and the 
personal form. Here, Shri Krishna reveals that the Brahman which the jianis 


worship is the light from the personal form of Bhagavan. Padma Puran states: 


yannakhenduruchirbrahma dheyam brahmdadibhih suraih 
gunatrayamatitam tam vande vrindavaneshvaram (Patal Khand 77.60) [v4] 


“The light that emanates from the toe nails of the feet of the Bhagavan of 
Vrindavan, Shri Krishna, is the transcendental Brahman that the jaanis and 
even the celestial deities meditate upon.” Similarly, Chaitanya Mahaprabhu 
said: 

tanhara angera shuddha kirana-mandala 


upanishat kahe tanre brahma sunirmala 
(Chaitanya Charitamrit, Adi Leela 2.12) [v5] 


“The effulgence emanating from the divine body of Bhagavan is described by 
the Upanishads as Brahman.” Thus, in this verse, Shri Krishna unequivocally 
confirms that the panacea for the disease of the three gunas is to engage in 


unwavering devotion to the personal form of the Supreme Bhagavan. 





Chapter 15 


Purushottam Yog ~ Geurdaary: 


The Yog of The Supreme Divine Personality 


In the previous chapter, Shri Krishna explained that by transcending the three 
modes of material nature one attains the divine goal. He also revealed that the 
best means for going beyond the gunas is to engage in exclusive devotion. To 
engage in such devotion, we must detach the mind from the world and attach 
it to Bhagavan alone. Thus, it is necessary to understand the nature of the 
world. In this chapter, Shri Krishna explains this material world in a graphic 
manner, to help Arjun develop detachment from it. He compares the material 
world to an upside down ashvatth tree (sacred fig). The embodied Atman 
wanders up and down the branches of the tree, from lifetime to lifetime, 
without comprehending from where it originated, how long it has existed, and 
how it keeps growing. The roots of the tree are above, as it has its source in 
Bhagavan. The fruitive activities described in the Vedas are like its leaves. The 
tree is irrigated by the three modes of material nature. These modes create 
sense objects that are like the buds on the tree. The buds sprout aerial roots 
that engender further growth of the tree. The chapter describes this symbolism 
in detail, to convey the idea of how the embodied Atman suffering in this 


material world only keeps perpetuating its bondage here, in ignorance of the 


nature of this tree of material existence. Shri Krishna explains that the axe of 
detachment must be used to cut down the tree. Then, we must search for the 
base of the tree, which is the Supreme Bhagavan himself. Finding the source, 
we must surrender to him in the manner described in this chapter, and then 
will attain the divine abode of Bhagavan, from where we will not return to the 


material world again. 


Shri Krishna then describes how the Atman(s) in this world are divine, being 
his eternal fragmental parts. But bound by material nature, they are struggling 
with the six senses including the mind. He explains how the embodied Atman, 
though divine, savors the material objects of the senses. He also describes how 
the Atman transmigrates to a new body at the time of death, carrying with it 
the mind and senses from the present life. The ignorant neither realize the 
presence of the Atman in the body, nor when it departs from it upon death. 
But yogis perceive it with the eyes of knowledge and by the purity of their 
mind. In the same way, Bhagavan is also present in his creation, but he needs 
to be perceived with the eyes of knowledge. Shri Krishna reveals how we can 
cognize the existence of Bhagavan in this world through his glories that shine 
forth everywhere. The chapter ends with explanations of the terms: kshar, akshar, 
and Purushottam. Kshar are the perishable beings of the material realm. Akshar are 
the liberated beings in the abode of Bhagavan. Purushottam is Shri Hari, who is 
the unchanging controller and sustainer of the world. He is transcendental to 
both the perishable and imperishable beings. He must be worshipped with all 


our being. 
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Shri-bhagavan uvdcha 
urdhva-milam adhah-shakham ashvattham prahur avyayam 


chhandansi yasya parndni yas tam veda sa veda-vit 
Shri-bhagavan uvacha—Bhagavan Krishna said; urdhva-milam—with roots above; adhah— 
downward; shakham—branches; ashvattham—the sacred fig tree; prahuh—they speak; avyayam— 
eternal; chhandansi—Vedic mantras; yasya—of which; parnani—leaves; yah—who; tam—that; 
veda—knows; sah—he; veda-vit—the knower of the Vedas. 
Bhagavan Krishna said: They speak of an eternal ashvatth tree with its 
roots above and branches below. Its leaves are the Vedic hymns, and one 


who knows the secret of this tree is the knower of the Vedas. 


The word ashvatth means that which will not remain the same until even the 
next day. This world is also ashvatth, as it is constantly changing. The Sanskrit 
dictionary defines the world in the following manner: sansaratiti sansarah “That 
which is constantly shifting is Sansar (a Sanskrit word for world).” Gachchhatiti 
jagat “That which is always moving is Jagat (another Sanskrit word for world).” 
Not only is the world always changing, but it will also be annihilated and 
absorbed back into Bhagavan one day. Thus, everything in it is temporary, or 


ashvatth. 


Ashvatth also has another meaning. It is the peepal tree (sacred fig), of the banyan 
tree family. Shri Krishna explains that, for the Atman, this material world is 
like a huge ashvatth tree. Generally, trees have their roots below and branches 
above. But this tree has its roots above (ardhva-miilam), i.e. it has originated from 
Bhagavan, it is based in him, and is supported by him. Its trunk and branches 
extend downward (adhah-shakham), encompassing all the life-forms in all the 


abodes of the material realm. 


The leaves of the tree are those Vedic mantras (chhandansi) that deal with 
ritualistic ceremonies and their rewards. They provide the juice for nourishing 
the tree of material existence. By engaging in the fruitive ritualistic yajias 
described in these Vedic mantras, the Atman goes to the heavenly abodes to 


enjoy celestial pleasures, only to descend back to earth when the meritorious 


deeds are depleted. Thus, the leaves of the tree nourish it by perpetuating the 
cycle of life and death. This tree in the form of the world is called eternal 
(avyayam) because its flow is continuous, and its beginning and end are not 
experienced by the Atman(s). Just as the water of the sea evaporates to form 
clouds, then rains down on earth and merges into the sea again in a 


continuous process, similarly the cycle of life and death is perpetual. 


The Vedas also mention this tree: 
urdhvamilo ’vakshakha esho ’shvatthah sanatanah (Kathopanishad 2.3.1) [v1] 
“The ashvatth tree, with its roots upward and branches downward is eternal.” 


urdhvamilam arvakshakham vriksham yo samprati 
na sa jatu janah shraddhayatmrityutyurmda marayaditi 
(Taittirtya Aranyak 1.11.5) [v2] 
“Those who know this tree with its roots upward and branches downward will 


not believe that death can finish them.” 


The Vedas describe this tree with the intention that we should endeavor to 
chop it down. Thus, Shri Krishna says that one who knows the secret of 


cutting down this tree of samsara is the knower of the Vedas (veda vit). 
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adhash chordhvam prasritas tasya shakha 
guna-pravriddha vishaya-pravalah 
adhash cha miilany anusantatani 
karmanubandhini manushya-loke 


adhah—downward; cha—and; tirdhvam—upward; prasritah—extended; tasya—its; shakhah— 
branches; guna—modes of material nature; pravriddhah—nourished; vishaya—objects of the senses; 
pravalah—buds; adhah—downward; cha—and; mulani—roots; anusantatani—keep growing; 
karma—actions; anubandhini—bound; manushya-loke—in the world of humans. 


The branches of the tree extend upward and downward, nourished by the 


three gunas, with the objects of the senses as tender buds. The roots of the 
tree hang downward, causing the flow of karma in the human form. Below, 


its roots branch out causing (karmic) actions in the world of humans. 


Shri Krishna continues comparing the material creation with the ashvaith tree. 
The main trunk of the tree is the human form, in which the Atman performs 
karmas. The branches (shakhas) of the tree extend both downward (adhah) and 
upward (arddhva). If the Atman commits sinful activities, it is reborn either in 
the animal species or in the nether regions. These are the downward branches. 
If the Atman performs virtuous acts, it is reborn in the celestial abodes as a 


gandharva, devata, etc. These are the upward branches. 


As a tree is irrigated by water, this tree of material existence is irrigated by the 
three modes of material nature. These three modes generate sense objects that 
are like the buds on the tree (vishaya-pravalah). The function of buds is to sprout 
and cause further growth. The buds on this ashvaith tree sprout and create 
material desires that are like the aerial roots of the tree. The specialty of banyan 
trees is that they send down aerial roots from the branches to the ground. 
Hence, the aerial roots become secondary trunks, enabling banyan trees to 
grow to vast sizes. The biggest known banyan tree is “The Great Banyan” in the 
Botanical Garden of Kolkata. The area occupied by the tree is about four acres. 
The crown of the tree has a circumference of about 1,100 yards, and there are 
about 3,300 aerial roots reaching down to the ground. Similarly, in the analogy 
of the ashvatth tree, in the material world the sense objects are like the buds on 
the tree. They sprout and evoke desires for sensual enjoyment in the individual. 
These desires are compared to the aerial roots of the tree. They provide juice for 
the tree to keep growing. Impelled by desires for material enjoyment, the living 


being engages in karma. But sensual desires are never fulfilled; rather they only 


multiply as we try to satiate them. So karmas performed to fulfill desires only 
serve to increase them further. Thus, the aerial roots of this metaphorical tree 
keep expanding in size and growing unlimitedly. In this way, they entangle the 


Atman further in material consciousness. 
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na riipam asyeha tathopalabhyate 
nanto na chadir na cha sampratishtha 


ashvattham enam su-virudha-mulam 
asanga-shastrena dridhena chhittva 


tatah padam tat parimargitavyam 

yasmin gata na nivartanti bhityah 
tam eva chadyam purusham prapadye 

yatah pravrittih prasrita puranit 


na—not; rijpam—form; asya—of this; iha—in this world; tatha—as such; upalabhyate—is 
perceived; na—neither; antah—end; na—nor; cha—also; adih—beginning; na—never; cha—also; 
sampratishtha—the basis; ashvattham—sacred fig tree; enam—this; su-virtidha-mulam—deep- 
rooted; asanga-shastrena—by the axe of detachment; dridhena—strong; chhittva—having cut down; 
tatah—then; padam—place; tat—that; parimargitavvam—one must search out; yasmin—where; 
gatah—having gone; na—not; nivartanti—return, bhiivah—again; tam—to him; eva—certainly; cha 
—and; adyam—original; purusham—the Supreme Bhagavan; prapadye—take refuge; yatah— 
whence; pravrittih—the activity; prasrita—streamed forth; purani—very old. 


The real form of this tree is not perceived in this world, neither its 
beginning nor end, nor its continued existence. But this deep-rooted 


ashvatth tree must be cut down with a strong axe of detachment. Then one 


must search out the base of the tree, which is the Supreme Bhagavan, from 


whom streamed forth the activity of the universe a long time ago. Upon 


taking refuge in him, one will not return to this world again. 


The embodied Atman(s) immersed in samsara, or the perpetual cycle of life and 
death, are unable to comprehend the nature of this ashvatth tree. They find the 
buds of the tree to be very attractive, i.e. they are lured by the objects of the 
senses and develop desires for them. To fulfill these desires, they undertake 
great endeavors without realizing that their efforts only nourish the tree to 
grow even further. When desires are satiated, they come back with redoubled 
intensity in the form of greed. When they are obstructed, they give rise to 


anger, which bewilders the intellect and deepens the ignorance. 


Shri Krishna explains that this riddle of the ashvatth tree is understood only by a 
few. All that the Atman understands is “I am Ramprasad, son of Hariprasad, 
etc. I am living in this town of this country. I want to maximize my happiness. 
So I act according to my bodily identification, but happiness eludes me and I 
become confused.” Not comprehending the origin and nature of the tree, the 
living being engages in worthless actions and endeavors. To satiate one’s 
materialistic desires, a human being sometimes commits sins and goes 
downward into the lower species and the nether regions of the material world. 
Sometimes, the propensity for material enjoyment attracts one to the leaves of 
the tree, which are the ritualistic ceremonies of the Vedas. By engaging in these 
activities, one goes upward to the celestial abodes, only to come back again 


when the pious merits are depleted. Thus, Chaitanya Mahaprabhu said: 


krishna bhuli sei jiva anddi-bahirmukha 
ataeva maya tare deya samsara-duhkha 
kabhu swarge uthaya, kabhu narake dubdaya 
dandya-jane raja yena nadite chubdya 
(Chaitanya Charitamrit, Madhya Leela 20.117-118) [v3] 


“Since the Atman is forgetful of Bhagavan since eternity, the material energy is 


subjecting it to worldly miseries. Sometimes, it lifts the Atman to the celestial 
abodes, and other times it drops it down to the hellish regions. This is akin to 
the torture meted by kings in olden times.” As a form of torture, ancient kings 
would have a person’s head ducked into the water until he was close to 
suffocation, and then release him for a few gasps, only to duck him in again. 
The situation of the Atman is similar to this. It finds temporary relief in the 


celestial abodes, only to be dropped back on earth again. 


In this manner, endless lifetimes have passed. All the endeavors of the Atman 
for material enjoyment are only resulting in expanding the tree further by 
sending more roots to the ground. However, Shri Krishna says that the axe to 
cut this tree is dispassion. The word asaig means detachment, and it is the 
remedy for the Atman’s endless miseries. The desires fuelled by the three modes 
of material nature will have to be destroyed by the axe of detachment. This axe 
should be made from knowledge of the self: “I am an eternal spiritual being, 
and not this material body. The eternal divine bliss that I seek will never be 
attained from material things. The material desires that I harbor while thinking 
that I am the body only perpetuate my existence in the samsara of life and 
death. There is no satiation or respite in this direction.” When one develops 


detachment, further growth of the tree stops and it starts withering. 


We must then search for the base of this tree, which is situated above the roots 
and is higher than everything else. That base is the Supreme Bhagavan, as Shri 
Krishna previously stated: “I am the source of both the material and spiritual 
creation. Everything emanates from me. The wise who know this perfectly 
worship me with great faith and devotion.” (Verse 10.8) Thus, finding the 
original source of the tree, we must surrender to it in the manner described in 
this verse: “I submit unto him from whom the universe came into being a long 


time ago.” 


In this manner, the tree that was previously unfathomable and difficult to 
comprehend can be overcome. Shri Krishna had also previously stated: “My 
divine energy, Maya, consisting of the three modes of nature, is very difficult to 
overcome. But those who surrender unto me cross over it easily.” (Verse 7.14) 
Hence, on taking refuge of the Supreme Bhagavan, the ashvaith tree will be cut 
down. We will not have to return to this world again, and will go to his divine 
abode after death. Shri Krishna discloses in the following verse what the process of 


surrender entails. 
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nirmdna-mohd jita-sanga-dosha 

adhyatma-nitya vinivritta-kamah 
dvanadvair vimuktah sukha-duhkha-sanjnair 
gachchhanty amiidhah padam avyayam tat 


nih—free from; mdana—vanity; mohah—delusion; jita—having overcome; sanga—attachment; 
doshah—evils; adhyatma-nityah—dwelling constantly in the self and Bhagavan; vinivritta—freed 
from; kamah—desire to enjoy senses; dvandvaih—from the dualities; vimuktah—liberated; sukha- 
duhkha—pleasure and pain; samjnaih—known as; gachchhanti—attain,; amiidhah—aunbewildered; 
padam—abode; avyayam—eternal; tat—that. 

Those who are free from vanity and delusion, who have overcome the evil 
of attachment, who dwell constantly in the self and Bhagavan, who are 
freed from the desire to enjoy the senses, and are beyond the dualities of 


pleasure and pain, such liberated personalities attain my eternal abode. 


Shri Krishna now explains how to surrender to the base of the tree that is the 
Supreme Bhagavan. He says that one must first of all give up pride that is 
borne of ignorance. The embodied Atman, in illusion, presently thinks, “I am 
the Bhagavan of all I that I have and in future I shall possess even more. All 


this is for my enjoyment and happiness.” As long as we remain intoxicated by 


pride borne of ignorance, we think of ourselves as the enjoyer of material 
nature. In such a state, we disregard the Bhagavan and have no desire to 


surrender to his will. 


This false notion of being the enjoyer must be removed with the help of 
knowledge. We must realize that the material energy belongs to Bhagavan and 
is, therefore, meant for his service. The Atman too is a servant of Bhagavan, 
and so the present attitude of enjoying must be transformed into the attitude 
of service. For this, we must eliminate material attachments that pull the mind 
toward the world and away from Bhagavan. Instead, we must attach the mind 
to Bhagavan in an attitude of selfless service, understanding the true nature of 


the self as an eternal servant of Bhagavan. The Padma Puran states: 


dasa bhittamidam tasya jagatsthavara jangamam 
Shrimannarayana swami jagatanprabhurishwarah [v4] 


“The Supreme Bhagavan Narayan is the controller and the Bhagavan of the 
world. All moving and non-moving beings and entities in this creation are his 
servants.” Hence, the more we develop the desire to serve Bhagavan, the more 
the illusion of being the enjoyer of prakriti will be dispelled and the heart will 
become cleansed. Jagadguru Shri Kripaluji Maharaj emphasizes this above 


everything else, as the most powerful means for purifying the heart: 


sau batana ki bata ika, dharu muralidhara dhyana, 
barhavahu seva-vasand, yaha sau jnanana jnana. (Bhakti Shatak, verse 74) [v5] 


“Out of a hundred advices for purification, the most important is this. Let 
your mind be absorbed in the divine flute-player, Shri Krishna, and keep 
increasing your desire to serve him. This counsel is more important than a 


hundred such gems of knowledge.” 


Once we succeed in cleansing our etheric hearts and become perfectly situated 
in loving service of Bhagavan, then what happens? Shri Krishna explains in the 


above verse that such perfected Atman(s) go to the spiritual realm for the rest 


of eternity. When the state of Brahman-consciousness is achieved, the material 
realm serves no further purpose. The Atman is then qualified to reside in 
Bhagavan’s divine abode along with the other Brahman-realized Atman(s). Just 
as a prison occupies only a small part of a city, so too is the material realm. It is 


only one-fourth of Bhagavan’s entire creation, while the spiritual realm is three- 
fourths. The Vedas state: 


pado sya vishva bhitdani, tripddasya amyitam divi (Purush Siktam Mantra 3) [v6] 
“This temporary world made from the material energy is but one part of 
creation. The other three parts is the eternal abode of Bhagavan that is beyond 


the phenomenon of life and death.” Shri Krishna explains the nature of that 


eternal abode in the following verse. 
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na tad bhadsayate suryo na shashanko na padvakah 
yad gatva na nivartante tad dhama paramam mama 


na—neither; tat—that; bhdsayate—illumine; saryah—the sun; na—nor; shashankah—the moon; na 
—nor; pavakah—fire; yat—where; gatva—having gone; na—never; nivartante—they return; tat— 
that; dhama—abode; paramam—supreme; mama—umine. 


Neither the sun nor the moon, nor fire can illumine that supreme abode of 


mine. Having gone there, one does not return to this material world again. 


Here, Shri Krishna gives a brief idea of the nature of the divine realm. The sun, 
moon, and fire are not required to illuminate this spiritual abode as it is 
naturally self-luminous. While the material realm is made from the material 
energy, Maya, the divine realm is made from the spiritual energy, YogMaya. It is 
transcendental to the dualities and defects of material nature, and is perfect in 


every way. It is sat-chit-anand, i.e. full of eternality, knowledge, and bliss. 


That divine realm consists of a spiritual sky, called Paravyom, which contains 


numerous abodes full of Bhagavan-like opulence and splendors. All the eternal 


forms of Bhagavan, such as Krishna, Ram, Narayan, etc. have their own abodes 
in that spiritual sky, where they reside eternally with their devotees and engage 


in divine pastimes (/ee/as). Brahma states in his prayers to Shri Krishna: 


goloka-namni nija-dhamni tale cha tasya 
devi mahesha-hari-dhamasu teshu teshu 
te te prabhava-nichaya vihitash cha yena 
govindam adi-purusham tam aham bhajami 
(Brahma Samhita verse 43) [v7] 


“In the spiritual sky is Golok, the personal abode of Shri Krishna. That 
spiritual sky also contains the abodes of Narayan, Shiv, Durga, etc. I adore 
Supreme Divine Personality Bhagavan Krishna, by the majesty of whose 
opulence, this is possible.” About Golok, the divine abode of Shri Krishna, 
Brahma further says: 

ananda-chinMaya-rasa-pratibhavitabhis 

tabhir ya eva nija-riipataya kalabhih [vs] 

goloka eva nivasaty akhilatma-bhiito 


govindam adi-purusham tam aham bhajami 
(Brahma Samhita verse 37) [v9] 


“I worship Govind, the Supreme Bhagavan, who resides in Golok with the 
expansion of his own form, Radha. Their eternal associates are the sakhis, who 
are enlivened by the ever-blissful spiritual energy and are the embodiments of 
sixty-four artistic abilities.” The devotees who attain Bhagavan and go to his 
supreme abode participate in his divine pastimes that are imbued with the 
perfection of the spiritual energy. Shri Krishna assures Arjun that those 


Atman(s) who go there cross the samsara of birth and death. 
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mamaivansho jiva-loke jiva-bhiitah sanatanah 
manah-shashthanindriyani prakriti-sthani karshati 


mama—my; eva—only; anshah—fragmental part; jiva-loke—in the material world; jiva-bhitah— 
the embodied Atman(s); sandtanah—eternal; manah—with the mind; shashthani—the six; indriydni 


—senses; prakriti-sthani—bound by material nature; karshati—struggling. 


The embodied Atman(s) in this material world are my eternal fragmental 
parts. But bound by material nature, they are struggling with the six senses 


including the mind. 


Shri Krishna previously explained that the Atman(s) who go to his abode do 
not come back. Now he speaks about the Atman(s) who remain in the material 


realm. First, he reassures that they are also his fragmental parts. 


So, let us understand the kinds of parts that Bhagavan has. They are of two 
kinds: 


1. Swansh. These are all the Avatars of Bhagavan, such as Ram, Nrisingh, Varaha, 
etc. They are non-different from Shri Krishna, and thus they are called swansh, 


which means integrated parts. 


2. Vibhinnansh. These are the differentiated parts of Bhagavan. They are not 
directly fragments of Bhagavan, rather they are parts of his Atman energy (jiva 
shakti). In this category come all the Atman(s) in existence. This was stated by 
Shri Krishna in verse 7.5: “But beyond the material energy, O mighty-armed 
Arjun, there is another superior energy of mine. This is the embodied Atman(s) 


who are the basis of life in this world.” 
Further, the vibhinnansh Atman(s) are of three kinds: 


1. Nitya siddha. These are the Atman(s) who were always liberated and have 
therefore resided in the divine realm of Bhagavan since eternity, participating 


in his divine pastimes. 


2. Sadhan siddha. These are the Atman(s) who were previously in the material 
realm, like us, but they practiced sadhana and attained the Supreme Bhagavan. 
Now they reside in the divine realm for the rest of eternity and participate in 


Bhagavan’s pastimes. 


3. Nitya baddha. These are the Atman(s) who have been in the material realm 
since eternity. They are embodied with five senses and the mind, and hence 


they are struggling. 


The Kathopanishad states: 

paranchi khani vyatrinat swayambhii (2.1.2) [v10] 
“The creator, Brahma, has made the senses such that they are turned outward 
toward the world.” For these vibhinnansh nitya baddha parts, Shri Krishna states 
that they are struggling to satiate the mind and senses and experiencing misery 
in the process. He now explains, in the following verse, what happens to the mind 


and senses as the Atman moves into another body upon death. 
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Shariram yad avapnoti yach chapy utkramatishvarah 
grihitvaitani sanyati vayur gandhdan ivashayat 


Shariram—the body; yat—as; avapnoti—carries; yat—as; cha api—also; utkramati—leaves; 
ishvarah—the Bhagavan of the material body, the embodied Atman; grihitva—taking; etaéni—these; 
sanyati—goes away; vayuh—the air; gandhan—fragrance; iva—like; ashayat—tfrom seats. 

As the air carries fragrance from place to place, so does the embodied 
Atman carry the mind and senses with it, when it leaves an old body and 


enters a new one. 


The phenomenon of transmigration of the Atman is explained here. The 
example given is of the breeze transporting the fragrance of flowers from one 
place to another. Likewise, when the Atman departs at the time of death, it 
discards the gross body. But it carries with it the subtle and causal bodies, 
which include the mind and senses. (The three kinds of bodies were described 


in detail in verse 2.28) 


While the Atman gets a new body in every life, the mind continues journeying 


with it from past lifetimes. This explains why even people who are blind from 
birth can see dreams. Usually dreams are a result of the distortion of our 
visions and thoughts during the waking state that get disjointed and connected 
while asleep. For example, let us say that someone sees a bird flying and thinks, 
“If I were a bird how nice it would be” In the dream, he finds himself flying in 
the human body itself. That is because the thoughts and visions of the waking 
state became distorted and linked in the dream state. However, a person who is 
blind from birth has never seen any forms and shapes, and yet that person can 
see dreams because impressions of the waking state are stored in the 
subconscious of the mind from endless past lifetimes. Having explained that the 
Atman takes the mind and senses with it when it departs from the body, Shri 


Krishna next explains what it does with these. 


ga Ug: Weld a BOT a I 
afagm wayard fasarodad 11911 


Shrotram chakshuh sparshanam cha rasanam ghranam eva cha 
adhishthaya manash chayam vishayan upasevate 


Shrotram—ears; chakshuh—eyes; sparshanam—the sense of touch; cha—and; rasanam—tongue; 
ghranam—nose; eva—also; cha—and; adhishthaya—grouped around; manah—mind; cha—also; 
ayam—they; vishayan—sense objects; upasevate—savors. 

Using the sense perceptions of the ears, eyes, skin, tongue, and nose, which 
are grouped around the mind, the embodied Atman savors the objects of 


the senses. 


Since the Atman, being divine, cannot directly taste, touch, feel, smell, or hear, 
then how does it savor these perceptions? The answer is that the senses and the 
mind help it to do so. The senses and mind are actually insentient, but they are 
energized by consciousness of the Atman and become lifelike. Hence, they 
perceive pleasure and pain from objects, situations, thoughts, and persons. Due 


to the ego, the Atman identifies with the mind and senses, and vicariously 


perceives the same pleasures. 


The problem is that while the Atman itself is divine, the happiness it perceives 
in this manner is material. Thus, no matter how much pleasure the senses and 
mind bring to the Atman, it remains dissatisfied. The feeling that it has still 
not reached its goal persists, and the search continues for perfect happiness that 
would truly satisfy it. The American philosopher, Ralph Waldo Emerson put 
this very beautifully: “We grant that human life is mean. But how did we find 
out that it is mean? What is the ground of this uneasiness, of this old 
discontent? What is this universal sense of want and ignorance, but the fine 
innuendo by which the Atman makes its enormous claim?” Another famous 
philosopher, Meister Eckhart writes: “There is something in the Atman which 
is above the living being, divine and simple. This light is only satisfied with the 


supra essential essence.” 


The infinite, eternal, and divine bliss that the Atman seeks can only be attained 
from Bhagavan. When one realizes this, the same senses and mind that were 
the cause of bondage can be turned in the direction of Bhagavan and utilized 
as instruments of devotion. A wonderful example of this was Saint Tulsidas, 
who wrote the Hindi Ramayana. In his youth, he was deeply attached to his 
wife. Once, she had gone to stay at her parents’ home for a few days, when 
Tulsidas became eager to meet her. He set off on foot to his father-in-law’s 
house, but there was a stream on the way and no boatman was willing to take 
him across, since it was raining heavily. A dead body came floating by. 
Absorbed in the longing to meet his wife, Tulsidas thought it was a piece of 
log. He clung to it and went across. His desire to meet his wife, who was living 
on the second floor of the house, was overpowering him. A snake was hanging 
from the wall. Tulsidas did not see it carefully and thought it to be a rope. So, 
rather than waste time by knocking at the main door, he grabbed the snake 


and climbed up. When he came in through the window, his wife was 


astonished. She asked him how he came across the river and how he managed 
to climb up the wall. He pointed outside to what he had mistaken to be the 
log of wood and the rope. She was shocked to see the dead body and the snake. 
She exclaimed, “You have such desire for this body made of blood and flesh. If 
only you had desired Bhagavan so intensely you would never again have to take 
birth in this world again.” The words of his wife hit him so hard that he 
realized his folly and became detached. He renounced his household and went 
to engage in devotion. He dovetailed toward Bhagavan the desires of his same 
mind and senses that had troubled him in the past. Thus, by the process of 
devotion, he purified himself and became the great poet Saint Tulsidas. Later, 
he wrote: 
kamihi nari pidri jimi lobhihi priya jimi dma, 
timi raghundtha nirantara priya lagahu mohi réma (Ramayana) [v11] 

“As a lustful man desires a beautiful woman, and as an avaricious person desires 


wealth, may my mind and senses constantly desire Bhagavan Ram.” 
salted Rad ara yost at Tonfaay | 
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utkramantam sthitam vapi bhunjanam va gundnvitam 
vimudha nanupashyanti pashyanti jnana-chakshushah 


utkramantam—departing; sthitam—residing; va api—or even; bhunjanam—enjoys; va—or; guna- 
anvitam—under the spell of the modes of material nature; vimudhah—the ignorant; na—not; 
anupashyanti—percieve; pashyanti—behold; jiana-chakshushah—those who possess the eyes of 
knowledge. 


The ignorant do not perceive the Atman as it resides in the body, and as it 
enjoys sense objects; nor do they perceive it when it departs. But those who 


possess the eyes of knowledge can behold it. 


Although the Atman is seated within the body and savors the perceptions of 
the mind and senses, not everyone cognizes this. The reason is that the Atman 


is non-material and cannot be seen or touched by the material senses. 


Scientists cannot detect it in laboratories with their instruments, so they 
mistakenly conclude that the body is the self. This is like a mechanic trying to 
figure out how a car moves. He traces the movement of the wheels backward 
and reaches the accelerator, the ignition switch and the steering wheel. He 
labels these as the car’s causes of motion, without realizing that it is a driver 
who operates these. Similarly, without knowledge of the existence of the 
Atman, physiologists conclude that the bodily parts together are the source of 
life within the body. 


However, those who have walked the path of spirituality see with eyes of 
knowledge that the Atman energizes these bodily parts. When it departs, even 
though all the different organs of the material body such as the heart, brain, 
lungs, etc. are all there, consciousness ceases to exist. Consciousness is a 
symptom of the Atman; it is present in the body as long as the Atman is 
present and leaves when the Atman leaves. Only those who possess the eyes of 
knowledge (jriana chakshu) can see this. Shri Krishna says here that the ignorant 


(vimidh), unaware of their own divine identity, presume the corporeal body to 


be the self. 


Add Aaya Waa 
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yatanto yoginash chainam pashyanty atmany avasthitam 
yatanto ‘ py akritAtmanno nainam pashyanty achetasah 


yatantah—striving; yoginah—yogis; cha—too; enam—this (the Atman); pashyanti—see; dtmani— 
in the body; avasthitam—enshrined; yatantah—strive; api—even though; akrita-Atmannah—those 
whose minds are not purified; na—not; enam—this; pashyanti—cognize; achetasah—. 


Striving yogis too are able to realize the Atman enshrined in the body. 
However, those whose minds are not purified cannot cognize it, even 


though they strive to do so. 


To strive for knowledge is not enough; our endeavor must also be properly 


directed. Humans make the mistake that they seek to know divine entities by 
the same means as they have gotten to know the world. They take the 
perception of their senses and the power of their intellect as the basis for 
deciding the rightness and wrongness of all knowledge. They presume that if 
their senses cannot perceive something and their intellect cannot comprehend 
it, then that entity itself cannot exist. And because the Atman cannot be 
perceived by their senses, they conclude that there is no such entity. Describing 
this phenomenon, Alexis Carrel states in his book, Man the Unknown: “Our 
mind has a natural tendency to reject the things that do not fit into the frame 
of scientific or philosophical beliefs of our time. After all, scientists are only 
human. They are saturated with the prejudices of their environment and 
epoch. They willingly believe that facts which cannot be explained by current 
theories do not exist. At present times, scientists still look upon telepathy and 
other metaphysical phenomena as illusions. Evident facts having an 


unorthodox appearance are suppressed.” 


The Nyaya Darshan calls this kind of thinking as kipa-mandiika-nyaya (the logic of 
the frog in the well). A frog lived in a well and was very familiar with the 
dimensions of its own dwelling. One day, a Rana Cancrivora (a species of frogs 
that lives in the ocean) jumped into the well. They began chatting with each 
other. The frog of the well asked the ocean frog, “How big is this ocean from 
where you have come?” The Rana Cancrivora replied, “It is very big.” “Is it five 
times the size of the well?” “No, much bigger.” “Is it ten times the size of the 
well?” “No, even bigger.” “Hundred times?” “No, that is nothing. It is far 
bigger.” “You are lying,” the frog of the well said, “How can anything be more 
than hundred times the size of my well?” Its intellect had been conditioned by 
the lifelong experience of the well, and so it could not conceive of the vast 
ocean. Similarly, limited by the experience of their tiny intellects, materialistic 


people refuse to accept the possibility of the existence of the non-material 


Atman. However, those who pursue the spiritual path realize that there can be 
knowledge beyond the purview of their material intellects. With humility and 
faith, they begin treading the spiritual path and aim to purify their hearts. 
When the mind becomes cleansed, the presence of the Atman is naturally 


perceived. Then the truth of the scriptures is experienced through realization. 


Just as the senses cannot initially cognize the Atman, Bhagavan too is not under 
their purview, and has to be perceived through the eyes of knowledge. In the 
following verses, Shri Krishna gives the method for perceiving the existence of 
Bhagavan. 


Aaland ast Seta shaety_ 
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yad Gditya-gatam tejo jagad bhasayate ’khilam 
yach chandramasi yach chagnau tat tejo viddhi mamakam 


yat—which; Gditya-gatam—in the sun; tejah—brilliance; jagat—solar system; bhasayate— 
illuminates; akhilam—entire; yat—which; chandramasi—in the moon; yat—which; cha—also; 
agnau—ain the fire; tat—that; tejah—brightness; viddhi—know; mamakam—nmine. 

Know that I am like the brilliance of the sun that illuminates the entire 
solar system. The radiance of the moon and the brightness of the fire also 


come from me. 


Our human nature is such that we are attracted toward what we feel is 
significant. By regarding the body, spouse, children, and wealth as significant, 
we become attracted to them. In these verses, Shri Krishna reveals that it is his 
energy which manifests in all significant things in creation. He says he is 
responsible for the effulgence of the sun. Scientists estimate that the sun emits 
every second as much energy as millions of nuclear power plants. It has been 
doing so since billions of years, and yet it has neither got depleted, nor has 
anything gone wrong in its processes. To think that such an amazing celestial 


body as the sun came into being by random probability, as a result of a big 


bang, is naive. The sun is what it is by the glory of Bhagavan. 


Similarly, the moon performs an amazing function by lighting up the night 
sky. Through mundane intellect, we may conclude scientifically that the 
moonshine just happens to exist because of the reflection of the sun’s light. 
However, this amazing arrangement has been brought into place by Bhagavan’s 
opulence, and the moon is one of the many manifestations of Bhagavan’s 
vibhitis (opulences). In this context, there is a story in the Kenopanishad. It relates 
that there was a prolonged war between the devaras (celestial deities) and the 
daityas (Demons residing in the nether regions), in which the devaras finally 
won. However, their victory led to pride and they began thinking they had 
secured it by their own prowess. To destroy their pride, Bhagavan manifested 
as a yaksha (a kind of semi-celestial being), and situated himself in the celestial 
sky. His form was exceedingly effulgent. Indra, the king of Swarga Loka, first 
spotted him and was astonished to see that a mere yaksha was more effulgent 
than him. He sent Agni, the fire Bhagavan to inquire about him. Agni went to 
the yaksha and said, “I am the fire Bhagavan, and I possess the power of burning 
the entire universe to ashes in a moment. Now please reveal who you are.” 
Bhagavan, in the form of the yaksha, put a blade of straw in front and said, 
“Please burn this.” Seeing it, Agni began laughing, “Will this puny blade of 
grass be any test for my unlimited power?” However, when Agni lunged 
forward to burn it, Bhagavan switched his power source off from inside him. 
Poor Agni himself began shivering with cold; where question of burning 
anything else? He returned to Indra, embarrassed at his failure in the assigned 


task. 


Indra then sent Vayu, the wind deity to inquire into the personality of the 
yaksha. Vayu went and announced, “I am the wind deity and, if I wish, in a 
moment I can turn the whole world upside down. Now you please reveal who 


you are.” Again, Bhagavan, in the form of the yaksha, put the piece of straw in 


front of him and requested, “Please turn this over.” Seeing the straw, Vayu 
chuckled. He moved ahead with great speed, but in the meantime Bhagavan 
switched off his energy source too. Poor Vayu found it extremely difficult even 
to drag his own feet; where was the question of turning anything else over? 
Finally, Indra went himself, to determine who the yaksha was. However, when 
Indra came, Bhagavan disappeared, and in his place, his divine YogMaya power, 
Uma, was seated. When Indra inquired from her about the yaksha, Uma 
replied, “He was your Supreme Father, from whom all of you celestial deities 


derive your strength. He had come to destroy your pride.” 


Taya A UA ALATA 
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gam avishya cha bhitani dharayamy aham ojasa 
pushnami chaushadhih sarvah somo bhiitva rasatmakah 


gam—earth; avishya—permeating; cha—and; bhitani—living beings; dharayami—sustain; aham— 
I; ojasad—energy; pushnami—nourish; cha—and; aushadhih—plants; sarvah—all; somah—the 
moon; bhuatva—becoming; rasa-atmakah—supplying the juice of life. 


Permeating the earth, I nourish all living beings with my energy. Becoming 


the moon, I nourish all plants with the juice of life. 


The word gam means earth and the word ojasa means energy. The earth is a mass 
of matter, but by the power of Bhagavan, it is made inhabitable and it sustains 
various species of movable and non-movable living beings. For example, from 
childhood we wondered why the ocean water is salty. The fact is that if it were 
not salty, it would have bred disease in abundance and become uninhabitable. 
So, whatever the physical phenomena associated with it, ocean water is salty by 
the will of Bhagavan. George Wald, a Nobel Prize winning scientist states in 
his book, A Universe that Breeds Life: “If any one of the considerable number 
of the physical properties of our universe were other than they are, then life, 


that now appears to be so prevalent, would be impossible, here or anywhere.” 


From Shri Krishna's statement, we understand that it is Bhagavan’s energy 
which has brought about the appropriate physical properties for life to exist on 


the planet earth. 


Further, the moonlight, which has the quality of ambrosial nectar, nourishes all 
plant life, such as herbs, vegetables, fruits, and grains. Shri Krishna states that 


it is he who imparts this nourishing characteristic to the moonlight. 


Be AVA Year WUT CaM: 
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aham vaishvanaro bhitva praninam deham ashritah 
pranapana-samayuktah pachamy annam chatur-vidham 


aham—I; vaishvanarah—fire of digestion; bhatva—becoming; praninam—of all living beings; 
deham—the body; ashritah—situated; pradna-apana—outgoing and incoming breath; samayuktah— 
keeping in balance; pachami—I digest; annam—foods; chatuh-vidham—the four kinds. 


It is I who take the form of the fire of digestion in the stomachs of all 
living beings, and combine with the incoming and outgoing breaths, to 


digest and assimilate the four kinds of foods. 


Scientists would attribute the forces of digestion to the gastric juices secreted 
by gall bladder, the pancreas, the liver, etc. However, this verse reveals that such 
thinking is again simplistic. Behind all these gastric juices is Bhagavan’s energy 
that works to make the process of digestion possible. The vaishvanara, meaning 
“fire of digestion,” is ignited by the power of Bhagavan. The Brihadaranyak 


Upanishad also states: 


ayam agnir vaishvanaro yo ‘yam antah purushe 
yenedam annam pachyate (5.9.1) [v12] 


“Bhagavan is the fire inside the stomach that enables living beings to digest 
food.” 


The four kinds of food (chaturvidham) alluded to in this verse are: 1. Bhojya. These 


include foods that are chewed with the teeth, such as bread, chapatti, etc. 2. 


Peya. These are foods that are swallowed, such as milk, juice, etc. 3. Koshya. 
These are foods that are sucked, such as sugarcane. 4. Lehya. These include foods 


that are licked, such as honey, etc. 


In verses 12 to 14, Shri Krishna explained that Bhagavan makes possible all aspects 
of life. He energizes the earth to make it inhabitable. He energizes the moon to 
nourish all vegetation, and he becomes the gastric fire to digest the four kinds of 
food. He now concludes this topic in the next verse by stating that he alone is the 
goal of all knowledge. 


adder ale fe afafasr 
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sarvasya chaham hridi sannivishto 
mattah smritir jidnam apohanam cha 
vedaish cha sarvair aham eva vedyo 

vedanta-krid veda-vid eva chaham 


sarvasya—of all living beings; cha—and; aham—l; hridi—in the hearts; sannivishtah—seated; 
mattah—from me; smritih—memory; jndnam—knowledge; apohanam—forgetfulness; cha—as well 
as; vedaih—by the Vedas; cha—and; sarvaih—all; aham—I; eva—alone; vedyah—to be known; 
vedanta-krit—the author of the Vedant; veda-vit—the knower of the meaning of the Vedas; eva— 
alone; cha—and; aham—l. 


I am seated in the hearts of all living beings, and from me come memory, 
knowledge, as well as forgetfulness. I alone am to be known by all the 
Vedas, am the author of the Vedant, and the knower of the meaning of the 
Vedas. 


Bhagavan has created within us an amazing mechanism equipped with the 
faculties of knowledge and memory. The brain is its hardware and the mind 
and intellect are like its software. We often take this mechanism for granted. 


Surgeons perform a brain transplant and become proud of their feat, but they 


do not stop to ponder how this amazing mechanism of the brain got created. 
There are still many areas where, despite all the progress in technology, 
computers cannot compare with the functioning of the human brain. For 
example, software engineers are still struggling with face-recognition 
technology, while humans can easily recognize people even after their looks 
change. Hence, we hear remarks such as, “O dear friend, it is nice meeting you 
after such a long time. You have changed so much since we last met.” This 
Demonstrates that the human brain can identify faces even though they 
change over years, while computers cannot even perfectly recognize unchanged 
faces. At present, engineers are still struggling with scanner software that reads 
typed material flawlessly. In contrast, humans can perfectly understand even 
sketchy handwritings of others. Shri Krishna states that the amazing faculties 


of memory and knowledge come from him. 


Further, he also attributes the power of forgetting to him. As unwanted records 
are destroyed, the living being does away with purposeless retention of 
memory, without which it would have been clogged with information. Uddhav 
tells Shri Krishna: 


tvatto jnanam hi jivanam pramoshas te tra shaktitah 
(Bhagavatam 11.22.28) [v13] 


“From you alone the knowledge of the living being arises, and by your potency 


that knowledge is stolen away.” 


Apart from this internal faculty of knowledge that we possess, the external 
source of knowledge is the scriptures, and Shri Krishna reveals his glories in 
that context as well. It is he who manifested the Vedas at the beginning of 
creation. However, as Bhagavan is divine and beyond the purview of the 
intellect, these Vedas are also divine. Hence, he alone knows their true 
meaning, and if he bestows his grace upon someone, that fortunate Atman also 


becomes a knower of the Vedas. Ved Vyas, who was an avatar of Bhagavan, 


wrote the Vedant Darshan. Thus, Shri Krishna states that he is the author of 


the Vedant as well. 


Finally, he says that although the Vedas contain innumerable material and 
spiritual instructions, the object of all Vedic knowledge is to know him. The 
fruitive ritualistic ceremonies are also there for a purpose. They lure people 
who are deeply attached to the material world, and provide them with an 
intermediate step, before directing them toward Bhagavan. The Kathopanishad 
(1.2.15) states: sarve veda yat padamamananti [v14] “All the Vedic mantras are actually 
pointing toward Bhagavan.” We may memorize all the Vedic mantras, learn to 
recite them in proper meter, master all the rites and rituals, engage in 
meditation, and even awaken the kundalint power, but if we do not know 
Bhagavan, then we do not really understand the true objective of the Vedas. 
On the other hand, those who develop love for Bhagavan automatically 
comprehend the purpose of all the Vedic scriptures. Jagadguru Shri Kripaluji 


Maharaj states: 


sarva Shastra sara yaha govind radhe, athon yam mana hari guru men laga de 
(Radha Govind Geet) [v15] 


“The essence of all the scriptures is to engage your mind day and night in 


loving devotion to Bhagavan and Guru.” 


In this chapter, from verse I to 15, Shri Krishna explained the tree of creation. 
Now while concluding the topic, he describes the terms kshar, akshar, and Purushottam 


in the next two verses, to put that knowledge in proper perspective. 


Slant Gout cic awalalt Ua a | 
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dvav imau purushau loke ksharash chakshara eva cha 
ksharah sarvani bhitani kiita-stho ’kshara uchyate 


dvau—two; imau—these; purushau—beings; loke—in creation; ksharah—the perishable; cha—and; 
aksharah—the imperishable; eva—even; cha—and; ksharah—the perishable; sarvani—all; bhatani 
—beings; kita-sthah—the liberated; aksharah—the imperishable; uchyate—is said. 


There are two kinds of beings in creation, the kshar (perishable) and the 


akshar (imperishable). The perishable are all beings in the material realm. 
The imperishable are the the liberated beings. 


In the material realm, Maya binds the individual Atman to the material body. 
Although the Atman itself is eternal, it repeatedly experiences the phenomenon 
of birth and death of the body. Thus, Shri Krishna calls the embodied living 
entities in the material world as kshar (perishable). This includes all the beings 


from the tiniest insect to the highest celestial deities. 


Apart from these are the Atman(s) in the divine realm, the abode of Bhagavan. 
These Atman(s) possess an immortal body in which they do not have to 
experience the phenomenon of death, and hence they are categorized as akshar 


(imperishable). 


Sq: Yous: WTA eeled: | 
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uttamah purushas tv anyah paramatmety udahritah 
yo loka-trayam Gvishya bibharty avyaya ishvarah 


uttamah—the Supreme; purushah—Divine Personality; tu—but; anyah—besides; parama-Atman— 
the Supreme Atman; iti—thus; uddhritah—is said; yah—who; loka trayam—the three worlds; 
avishya—enters; bibharti—supports; avyayah—indestructible; 1shvarah—the controller. 


Besides these, is Shri Hari, who is the indestructible Supreme Atman. He 
enters the three worlds as the unchanging controller and supports all 


living beings. 


Having spoken about the world and the Atman(s), Shri Krishna now speaks of 
Bhagavan, who is transcendental to both the worlds and the perishable and 
imperishable living beings. In the scriptures, he is also designated as Paramatma, 
meaning Supreme Atman. The epithet of Param highlights that ParamAtman is 


different from the Atman, or the individual Atman. This verse clearly disproves 


the claim of the non-dualistic philosophers who state that the individual 


Atman itself is the Supreme Atman. 


The individual Atman is tiny and only pervades the body that it resides in. 
However, the Supreme Atman resides in the hearts of all living beings. He 
notes their karmas, keeps an account of them, and gives the results at the 
appropriate moment. He accompanies the Atman from lifetime to lifetime into 
whatever body it receives. If the Atman is given a dog’s body in a particular 
lifetime, the Supreme Atman accompanies it there as well, and bestows the 
results of past karmas. Thus, there is such a difference between the fortunes of 
dogs. Some are stray dogs living wretched lives in the streets of India, while 
others are pet dogs living in luxury in the United States. This stark difference 
takes place as a result of their stock of karmas, and it is the Supreme Atman 
who hands out the reactions of karmas, while accompanying the Atman life 


after life, into whatever species it goes. 


The Supreme Atman who resides in the heart of all living beings also exists in 
the personal form as the four-armed Kshirodakshayi Vishnu (more commonly 
known as “Vishnu”). There is a popular saying in Hindi: marane vale ke do hath, 
bachane vale ke char hath [v 15.1] “The person coming to kill has two arms, but the 
Protector sitting within has four arms.” This four-armed personality being 


referred to is the Paramdtman, or the Supreme Atman. 


aan Add Seneiely Aaa: | 
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yasmat ksharam atito ‘ham akshardd api chottamah 
ato smi loke vede cha prathitah purushottamah 


yasmat—hence; ksharam—to the perishable; atitah—transcendental; aham—lI; aksharat—to the 
imperishable; api—even; cha—and; uttamah—transcendental; atah—therefore; asmi—I am; loke— 
in the world; vede—in the Vedas; cha—and; prathitah—celebrated; purusha-uttamah—as Shri Hari. 


I am transcendental to the perishable world of matter, and even to the 


imperishable Atman; hence I am celebrated, both in the Vedas and the 


Smritis, as Shri Hari. 


In the last few verses, Shri Krishna described in detail how the glorious things 
of nature are all manifestations of his opulence. However, he does not exhaust 
himself in creating the visible universe. His transcendental personality is 
beyond both material nature and the divine Atman(s). Here, he calls his divine 


personality as Purushottam (Supreme Person). 


One may doubt whether Bhagavan Krishna and the Supreme Being he is 
referring to are the same. To remove any such vestiges of misunderstanding, 
Shri Krishna phrases this verse so as to refer to himself in the first person 


singular. Further, he says that the Vedas too proclaim him in this manner: 


krishna eva paro devas tam dhyayet tam rasayet tam yajet tam bhajed 
(Gopal Tapani Upanishad) [v16] 


“Bhagavan Krishna is the Supreme Bhagavan. Meditate upon him, relish the 
bliss of his devotion, and worship him.” Again: 

yo kau param brahma gopalah (Gopal Tapani Upanishad) [v17] 
“Gopal (Bhagavan Krishna) is the Supreme Being.” One may then ask about 
the position of Bhagavan Vishnu, Bhagavan Ram, Bhagavan Shiv, etc.? They 
are all different forms of the same Supreme Being, and they are non-different 


from each other. As a result, they are all manifestations of Bhagavan, or Shri 
Hari. 


al Wana SMTi USAT | 
O Udlagsild Wt TAM UAT 11191 


yo mam evam asammidho janati purushottamam 
sa sarva-vid bhajati mam sarva-bhavena bharata 


yah—who; mam—me; evam—thus; asammiidhah—without a doubt; janati—know; purusha- 
uttamam—Shri Hari; sah—they; sarva-vit—those with complete knowledge; bhajati—worship; mam 
—tme; sarva-bhavena—with one’s whole being; bharata—Arjun, the son of Bharat. 


Those who know me without doubt as Shri Hari truly have complete 
knowledge. O Arjun, they worship me with their whole being. 


The Shrimad Bhagavatam states that Bhagavan can be realized in three ways: 


vadanti tat tattva-vidas tattvam yaj jnanam advayam 
brahmeti paramatmeti bhagavan iti shabdyate (1.2.11) [v18] 


“The knowers of the Truth have stated that there is only one Supreme Entity 
that manifests in three ways in the world—Brahman, ParamAtman, and Bhagavan.” 
These are not three different entities, but merely three manifestations of the 
same Supreme Entity. For example, water, ice, and steam may appear to be 
distinct entities, but they are actually three forms of the same substance. 
Similarly, Brahman is the aspect of Bhagavan that is formless and all-pervading. 
Those who follow the path of jriana yog worship the Brahman aspect of Bhagavan. 
ParamAtman is the aspect of the Supreme Entity that resides in the hearts of all 
living beings as the Supreme Atman. The path of ashtang yog leads to the 
ParamAtman realization of Bhagavan. Bhagavan is the aspect of the Bhagavan that 
manifests in a personal form and performs sweet /eelas (pastimes). The path of 
bhakti, or devotion, leads to the realization of Bhagavan in his Bhagavan aspect. 


This was also explained previously in verse 12.2. 


In this chapter, from verse 12 onwards, Shri Krishna described all these three 
aspects of Bhagavan. Verses 12 to 14 referred to the all-pervading Brahman 
manifestation, verse 15 mentioned the Paramdtman aspect, and verses 17 and 18 
talked about Bhagavan. Now, which of these realizations is the highest and most 
complete? He answers this question here by saying that those who know him 
through bhakti as Bhagavan, Shri Hari, truly have complete knowledge of him. A 
detailed explanation of why the Bhagavan realization is the highest is given by 
Jagadguru Shri Kripaluji Maharaj in Bhakti Shatak. He begins by quoting the 


above-stated verse of the Shrimad Bhagavatam: 


tina rip shri krishna ko, vedavyas bataya, 


brahma aura parmAtman, aru bhagavan kahaya. (Bhakti Shatak verse 21) [v19] 


“Ved Vyas has declared that the Supreme Bhagavan manifests in three ways— 
Brahman, ParamAtman, and Bhagavan.” Then he goes on to describe these three 


manifestations of the Absolute Truth. 


sarvashakti sampann ho, shakti vikasa na hoya, 
sata chita Gnanda rip jo, brahma kahdve soya. (Bhakti Shatak verse 22) [v20] 


“As Brahman, the infinite energies of Bhagavan are all latent. He merely displays 


eternal knowledge and bliss.” 


sarvashakti sanyukta ho, nama rip guna hoya, 
lila parikara rahit ho, paramAtman hai soya. (Bhakti Shatak verse 23) [v21] 


“As ParamAtman, Bhagavan displays his form, name, and virtues. But he does not 


engage in leelas, nor does he have associates.” 


sarvashakti prakatya ho, lila vividha prakara, 
viharata parikara sang jo, tehi bhagavan pukara. (Bhakti Shatak verse 24) [v22] 


“The aspect of Bhagavan in which he manifests all his energies and engages in 
various loving pastimes with his devotees is called Bhagavan.” These verses by 
Jagadguru Shri Kripaluji Maharaj clarify that in the Brahman and ParamAtman 
manifestations, Bhagavan does not reveal all his powers. The complete 
realization of the Supreme Entity is as Bhagavan, in which he manifests all his 
names, forms, virtues, pastimes, abodes, and associates. (This has also been 
explained in verse 12.2, with the help of the example of a train.) Thus, those 


who know him as Bhagavan, Shri Hari truly have complete knowledge. 
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iti guhyatamam shastram idam uktam maydnagha 
etad buddhva buddhiman syat krita-krityash cha bharata 


iti—these; guhya-tamam—most secret; shdstram—Vedic scriptures; idam—this; uktam—spoken; 
maya—by me; anagha—Arjun, the sinless one; etat—this; buddhva—aunderstanding; buddhi-man— 
enlightened; syat—one becomes; krita-kritvah—who fulfills all that is to be accomplished; cha— 
and; bharata—Arjun, theson of Bharat. 


I have shared this most secret principle of the Vedic scriptures with you, O 
sinless Arjun. By understanding this, a person becomes enlightened, and 


fulfills all that is to be accomplished. 


The final verse of this chapter begins with the word it, meaning “these.” Shri 
Krishna implies: “In these twenty verses I have summarized the import of all 
the Vedic scriptures. I have taken you from the description of the nature of the 
world, to the distinction between matter and spirit, and finally to the highest 
realization of Absolute Truth as Shri Hari. Now I give you my assurance that 
whoever embraces this knowledge will become truly enlightened. Such a 
Atman will accomplish the goal of all works and duties, which is Brahman- 


realization.” 





Chapter 16 


Datvasura Sampad Vibhag Yog ~ 


Sd 


Yog through Discerning the Divine and Demoniac Natures 


In this chapter, Shri Krishna describes the two kinds of natures amongst 
human beings—the saintly and the demoniac. The saintly nature develops by 
following the instructions of the scriptures, cultivating the mode of goodness, 
and purifying the mind through spiritual practices. It leads to the 
enhancement of daivi sampatti (Bhagavan-like qualities), eventually culminating 
in Brahman-realization. In contrast, there is also the demoniac nature that 
develops from associating with the modes of passion and ignorance, and 
embracing materialistic views. It breeds unwholesome traits in one’s 


personality, and eventually throws the Atman into hellish kinds of existence. 


The chapter begins by describing the saintly virtues of those endowed with a 
divine nature. It then goes on to describe the demoniac qualities that must be 
scrupulously shunned because they drag the Atman further into ignorance and 
the samsara of life and death. Shri Krishna concludes the chapter by saying that 
the scriptures should be our authority in determining what should be done and 
what should not be done. We must understand these scriptural injunctions and 


then perform our actions in this world accordingly. 
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Shri-bhagavan uvdcha 
abhayam sattva-sanshuddhir jndna-yoga-vyavasthitih 
danam damash cha yajnash cha svadhydyas tapa arjavam 
ahinsa satyam akrodhas tyagah shantir apaishunam 


daya bhiteshv aloluptvam mardavam hrir achapalam 


tejah kshama dhritih shaucham adroho nati-manita 

bhavanti sampadam daivim abhijatasya bharata 
Shri-bhagavan uvacha—Bhagavan Krishna said; abhayam—fearlessness; sattva-sanshuddhih— 
purity of mind; jfidna—knowledge; yoga—spiritual; vyavasthitih—steadfastness; danam—charity; 
damah—control of the senses; cha—and; yajnah—performance of sacrifice; cha—and; svadhyayah 
—study of sacred books; tapah—austerity; arjavam—straightforwardness; ahinsad—non-violence; 
satyam—truthfulness; akrodhah—absence of anger; tvagah—renunciation; shantih—peacefulness; 
apaishunam—testraint from fault-finding; daya—compassion; bhiteshu—toward all living beings; 
aloluptvam—absence of covetousness; mardavam—gentleness; hrih—modesty; achapalam—lack of 
fickleness; tejah—vigor; kshama—forgiveness; dhritih—fortitude; shaucham—cleanliness; adrohah 
—bearing enmity toward none; na—not; ati-manita—absence of vanity; bhavanti—are; sampadam 
—qualities; daivim—Bhagavan-like; abhijatasya—of those endowed with; bhdarata—scion of 
Bharat. 


Bhagavan Krishna said: O scion of Bharat, these are the saintly virtues of 
those endowed with a divine nature—fearlessness, purity of mind, 
steadfastness in spiritual knowledge, charity, control of the senses, 
performance of sacrifice, study of the sacred books, austerity, and 
straightforwardness; non-violence, truthfulness, absence of anger, 
renunciation, peacefulness, restraint from fault-finding, compassion 
toward all living beings, absence of covetousness, gentleness, modesty, and 


lack of fickleness; vigor, forgiveness, fortitude, cleanliness, bearing enmity 


toward none, and absence of vanity. 


Here, Shri Krishna describes twenty-six virtues of a saintly nature. These 
should be cultivated as a part of our spiritual practice for elevating ourselves to 


the supreme goal. 


Fearlessness. It is the state of freedom from concern for present and future 
miseries. Inordinate attachment of any kind causes fear. Attachment to wealth 
leads to dread of impoverishment, attachment to social prestige causes fear of 
infamy, attachment to vice leads to anxiety about the consequences of sin, 
attachment to bodily comfort causes the fear of ill-health, and so on. 


Detachment and surrender to Bhagavan vanquish all fear from the heart. 


Purity of mind. This is the state of inner cleanliness. The mind generates and 
harbors thoughts, sentiments, feelings, emotions, etc. When these are ethical, 
wholesome, positive, and uplifting, the mind is considered pure, and when 
they are unethical and degrading, the mind is considered impure. Attachment 
to objects in the modes of passion and ignorance contaminate the mind, while 


attachment to Bhagavan purifies it. 


Steadfastness in spiritual knowledge. It is said: tattva vismaranat bhekivat [v1] 
“When human beings forget what is right and what is wrong they become like 
animals.” Thus, the path of virtue is forged by remaining steadfast in the 


awareness of spiritual principles. 


Charity. It refers to the giving away of one’s possessions for a good cause or to 
needy persons. True charity is that which is done, not with a feeling of 
superiority, but with a sense of gratefulness to Bhagavan for the opportunity to 
help. Material charity, done for the welfare of the body, helps others 
temporarily. Spiritual charity, done at the platform of the Atman, helps 
eliminate the cause of all suffering, which is separation from Bhagavan. 


Consequently, it is considered higher than material charity. 


Control of the senses. The senses are notorious in their ability to drag the 
mind deeper into material illusion. They tempt the living being to seek 
immediate gratification. However, walking the path of virtue requires forsaking 
the lower sensual pleasures for achieving the higher goal. Thus, restraint of the 


senses is an essential virtue for treading the path to Bhagavan. 


Performance of sacrifice. It means executing one’s Vedic duties and social 
obligations, even though they may not be enjoyable. Sacrifice is considered 


perfect when it is done for the pleasure of Bhagavan. 


Study of the sacred books. An important aspect of cultivating the divine 
nature is to feed the intellect with uplifting knowledge from the scriptures. 
When the intellect is illumined with proper knowledge, one’s actions naturally 


become sublime. 


Austerity. The body-mind-senses are such that, if we pamper them, they 
become pleasure-seeking, but if we restrain them, they become disciplined. 
Thus, austerity is the voluntary acceptance of hardships for purifying the body, 


mind, and intellect. 


Straightforwardness. Simplicity in speech and conduct unclutters the mind 
and engenders the sprouting of noble thoughts. The English phrase “simple 
living, high thinking” aptly expresses the benefits of the virtue of 


straightforwardness. 


Non-violence. It means not impeding the progressive life of other living 


beings through thought, word, or deed. 


Truthfulness. It means restraining oneself from distorting facts to suit one’s 
purpose. Bhagavan is the Absolute Truth, and hence the practice of 
truthfulness takes us toward him; on the other hand, falsehood, while 


convenient, takes us away from Bhagavan. 


Absence of anger. The manifestation of anger is a defect of the material mind. 
It takes place when the desires for happiness are obstructed and things do not 
turn out how one envisaged. By developing detachment and surrender to the 


will of Bhagavan, one overcomes anger. 


Renunciation. The entire material energy belongs to Bhagavan and it is meant 
for his pleasure. Hence, the opulences of the world are not for one’s 
enjoyment, but for being utilized in the service of Bhagavan. To be fixed in this 


understanding is renunciation. 


Peacefulness. The cultivation of virtue requires mental poise. Peacefulness is 


the ability to retain inner equilibrium despite disturbing external situations. 


Restraint from fault-finding. The whole world and everything in it is a 
mixture of good and bad qualities. Focusing upon defects in others dirties our 
mind, while focusing upon their virtues purifies it. The nature of a saintly 


person is to see his or her own defects and observe the virtues of others. 


Compassion toward all living beings. As individuals evolve spiritually, they 
naturally rise above self-centeredness and develop empathy for all living beings. 
Compassion is the deep sympathy that arises upon seeing the sufferings of 


others. 


Absence of covetousness. Greed is the desire to accumulate more than what 
one legitimately needs for the maintenance of the body. Under its sway, people 
acquire huge amounts of wealth and possessions, though they know, that at the 
time of death, everything will be left behind. Freedom from such covetousness 


leads to contentment and inner peace. 


Gentleness. The disposition of behaving roughly with others arises from 
insensitivity to their feelings. But as one grows in spiritual stature, one 
naturally sheds crudeness in behavior. Gentleness is a sign of spiritual 


refinement. 


Modesty. Hrih means “sense of guilt in performing actions contrary to the 
injunctions of scriptures and society.” The saintly nature is imbued with a 
ruthless inner conscience that gives one a sense of guilt in committing sinful 


acts. 


Lack of fickleness. We may begin with good intentions, but if we get 
distracted by temptations and hardships, we cannot complete the journey. 
Success on the path of virtue comes by unwaveringly pursuing the goal despite 


all diversions that come on the way. 


Vigor. From purity of mind comes a deep inner drive to act according to one’s 
values and beliefs. Hence, saintly personalities bring immense power and vigor 


to the tasks they pursue. 


Forgiveness or forbearance. This is the ability to tolerate the offences of 
others, without feeling the need to retaliate. Through forgiveness, one heals the 
emotional wounds caused by others that would otherwise fester and disturb 


the mind. 


Fortitude. It is the inner strength and determination in pursuing the goal, 
even when the mind and senses are wearied due to unfavorable circumstances. 
Most of the important things in the world have been accomplished by people 
who kept on trying when there seemed to be no hope at all. Sri Aurobindo put 
this very eloquently: “You have to be more persistent than the difficulty; there 


. » 
is no other way. 


Cleanliness. It refers to both internal and external purity. Virtuous people 
believe in maintaining external cleanliness because it is conducive to internal 
purity. George Bernard Shaw said, “Better keep yourself clean and bright; you 


are the window through which you must see the world.” 


Bearing enmity toward none. Bearing enmity toward others poisons our own 


mind, and this becomes an impediment in the path of spiritual progress. The 


quality of freedom from hatred toward others is developed by realizing that 


they are also like us, and Bhagavan resides in all. 


Absence of vanity. Self-praise, boastfulness, ostentation, etc. all stem from 
pride. Saintly personalities see nothing in themselves to be proud about, but 
instead, feel gratitude to Bhagavan for the good qualities they possess. Thus, 


they refrain from self-aggrandizement. 
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dambho darpo ’bhimanash cha krodhah parushyam eva cha 
ajnadnam chabhijatasya partha sampadam dsurim 


dambhah—hypocrisy; darpah—arrogance; abhimanah—conceit; cha—and; krodhah—anger; 
parushyam—harshness; eva—certainly; cha—and; ajnanam—ignorance; cha—and; abhijatasya—of 
those who possess; partha—Arjun, the son of Pritha; sampadam—qualities; Gsurim—demoniac. 


O Parth, the qualities of those who possess a demoniac nature are 


hypocrisy, arrogance, conceit, anger, harshness, and ignorance. 


Shri Krishna now expounds upon the six traits of those who possess demoniac 
natures. They are hypocrites, meaning they make an external show of virtuous 
behavior for impressing others, without possessing the matching internal traits. 
This creates an artificial Jekyll and Hyde personality, which is impure internally 


but has the external appearance of being pure. 


The behavior of demoniac natured people is arrogant and disrespectful to 
others. They are proud and conceited about their bodily possessions and 
designations, such as wealth, education, beauty, position, etc. They become 
angry when, due to lack of control of the mind, their lust and greed are 
frustrated. They are cruel and harsh, and devoid of sensitivity for others’ 
sufferings in their interactions with them. They have no understanding of the 


spiritual principles and hold unrighteousness to be righteousness. 
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daivi sampad vimokshaya nibandhaydsuri mata 
ma Shuchah sampadam daivim abhijato si pandava 


daivi—divine; sampat—qualities; vinokshaya—toward liberation; nibandhaya—to bondage; aGsur1— 
demoniac qualities; mata—are considered; ma—do not; shuchah—grieve; sampadam—virtues; 
daivim—saintly; abhijatah—born; asi—you are; pandava— Arjun, the son of Pandu. 

The divine qualities lead to liberation, while the demoniac qualities are the 
cause for a continuing destiny of bondage. Grieve not, O Arjun, as you 


were born with saintly virtues. 


Having described the two kinds of natures, Shri Krishna now declares the 
consequences of both. He says that the demoniac qualities keep one fettered to 
the samsara of life and death, while the cultivation of saintly virtues helps one 


break through the bondage of Maya. 


To tread the spiritual path successfully and pursue it till the end, a sadhak 
(aspirant) needs to watch out for many things. If even one of the demoniac 
qualities, such as arrogance, hypocrisy, etc. remains in the personality, it can 
become the cause of failure. Simultaneously, the divine virtues need to be 
developed, for without the saintly qualities, our spiritual progress can again 
become crippled. For example, without fortitude, we will give up the journey 
when the going becomes difficult; without forgiveness, the mind will be tied 
down to hatred and not have the ability to be absorbed in Bhagavan. But if we 
possess the saintly virtues that Shri Krishna mentions, then our ability to 
progress rapidly and cope with the obstacles on the path increases. Thus, 
developing good qualities and eliminating the bad ones is an integral part of 
spiritual practice. A useful technique that helps us work on removing our 
weaknesses and developing virtues is the maintenance of a personal diary. 


Many successful persons kept memoirs and diaries to help them develop the 


virtues they felt were necessary for success. Gandhi and Benjamin Franklin 


both mention having used such techniques in their autobiographies. 


Some may argue that if we develop devotion to Bhagavan, we will naturally, 
over time, acquire the saintly virtues described by Shri Krishna. That is indeed 
true, but it is unlikely that we will start out on the path full of devotion from 
the outset itself, free all the negative traits, any one of which can dramatically 
interfere with devotional progress. Most people need to slowly develop bhakti 
through practice, and success in practice will come by possessing saintly 
qualities and eliminating demoniac ones. Hence, as a part of our efforts in 
devotion, we must also keep working on ourselves to develop the divine 
qualities that Shri Krishna has mentioned in this chapter and shed any 


demoniac ones. 
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dvau bhita-sargau loke smin daiva asura eva cha 
daivo vistarashah prokta asuram partha me shrinu 


dvau—two; bhita-sargau—of created living beings; /oke—in the world; asmin—this; daivah— 
divine; Gsurah—demoniac; eva—certainly; cha—and; daivah—the divine; vistarashah—at great 
length; proktah—said; asuram—the demoniac; partha—Arjun, the son of Pritha; me—from me; 
Shrinu—hear. 

There are two kinds of beings in this world—those endowed with a divine 
nature and those possessing a demoniac nature. I have described the divine 
qualities in detail, O Arjun. Now hear from me about the demoniac 


nature. 


All Atman(s) carry their natures with them from past lives. Accordingly, those 
cultivated virtuous qualities and performed meritorious deeds in the past lives 
are the ones who are born with divine natures, while those who indulged in sin 


and defiled their minds in previous lives carry the same tendencies into the 


present one. This explains the varieties of natures of living beings in the world. 


The divine and demoniac natures are the two extremes of this spectrum. 


The living beings in the celestial abodes possess more virtuous qualities, while 
the demoniac traits dominate in the lower abodes. Humans possess a mixture 
of both divine and demoniac traits. Even in the cruelest butcher, we sometimes 
find the quality of kindness existing in personal life. And even in elevated 
spiritual aspirants we find defects of virtue. It is said that in Satya-yug, the gods 
and Demons lived on different planets (i-e., separate planes of existence); in 
Treta-yug, they resided on the same planet; during Dwapar-yug, they lived in the 
same family; and in Kali-yug, the Bhagavan-like and demoniac natures coexist in 
the same person’s heart. That is the dilemma of human existence, where the 
higher self pulls it upward toward Bhagavan, while the lower self pulls it 
downward. Having described the saintly qualities, Shri Krishna now goes into an 


extended description of the lower nature, to help us recognize it and avoid it. 


Yate a ahd a sat 4 fare: | 
qi aly arant 4 Ue ay fad 11711 


pravrittim cha nivrittim cha jana na vidur asurah 
na Shaucham napi chacharo na satyam teshu vidyate 


pravrittim—proper actions; cha—and; nivyittim—improper actions; cha—and; jana—persons; na— 
not; viduh—comprehend; dsuradi—those possessing demoniac nature; na—neither; shaucham— 
purity; na—nor; api—even; cha—and; acharah—conduct; na—nor; satvam—truthfulness; teshu— 
in them; vidyate—exist. 

Those possessing a demoniac nature do not comprehend what actions are 
proper and what are improper. Hence, they possess neither purity, nor 


good conduct, nor even truthfulness. 


Dharma consists of codes of conduct that are conducive to one’s purification and 
the general welfare of all living beings. Adharma consists of prohibited actions 


that lead to degradation and cause harm to society. The demoniac nature is 


devoid of faith in the knowledge and wisdom of the scriptures. Hence, those 


under its sway are confused about what is right and wrong action. 


A typical example of this is the present trend in western philosophy. Having 
evolved through various schools of thought after the Renaissance, such as Age 
of Enlightenment, Humanism, Empiricism, Communism, Existentialism, and 
Skepticism, the present era in western philosophy is labeled as “Post- 
modernism.” The prevalent view of Post-modernist thought is that there is no 
absolute truth. Multitudes have rejected the possibility that such a thing as 
absolute truth could exist. “All is relative” has become the slogan of the post- 
modernist era of philosophy. We often hear phrases like “that may be true for 
you, but it’s not true for me.” Truth is seen as a personal preference or 
perception that cannot extend beyond a person’s individual boundaries. This 
viewpoint has a big bearing on the subject of ethics, which deals with the 
question of right and wrong behavior. If there is no such thing as absolute 
truth, then there is no ultimate moral rightness or wrongness about anything. 
Then, people are justified in saying, “It may be right for you but that does not 


mean it is right for me.” 


Such an idea is very appealing to many, but if taken to its logical extreme it 
proves absurd and disastrous. For example, what if it is right for someone to 
ignore traffic lights, even when they are red? That person will put the life of 
others at risk by doing what he believes is right. What if it is considered right 
by someone to go on a suicide-bombing mission in a heavily populated civilian 
area amongst people he sees as enemies? He may be fully convinced that what 
he is doing is correct. But does that make it right in any sense of the word? If 
there is no such thing as absolute truth, then no-one can really say “he should 
do that” or “she shouldn't do that.” All one can say is, “A lot of people do not 
feel good about this action.” According to the relativist viewpoint, one might 


respond, “That may be true for you, but it is certainly not true for us.” These 


can be the ruinous ethical consequences of disregarding the belief of an 


absolute truth. 


Shri Krishna states that the demoniac nature is confused about what is right 
and what is wrong, and thus, neither purity, nor truth, nor right conduct is 
found in them. Jn the following verse, he goes on to describe the predominant 


views of such people. 


TAT Ay A Slelettivay | 
TER fae 118 11 


asatyam apratishtham te jagad Ghur anishvaram 
aparaspara-sambhitam kim anyat kama-haitukam 


asatyam—without absolute truth; apratishtham—without any basis; te—they; jagat—the world; 
ahuh—say; anishvaram—without a Bhagavan; aparaspara—without cause; sambhiitam—created; 
kim—what; anyat—other; kama-haitukam—for sexual gratification only. 


They say, “The world is without absolute truth, without any basis (for 
moral order), and without a Bhagavan (who has created or is controlling 
it). It is created from the combination of the two sexes, and has no purpose 


other than sexual gratification.” 


There are two ways of refraining from immoral behavior. The first is to refrain 
from unrighteousness through the exercise of will-power. The second way is to 
abstain from sin due to fear of Bhagavan. People who have the ability to 
abstain from sinning merely by will-power are very few. The majority of people 
desist from doing wrong due to the fear of punishment. For example, it is 
observed on highways that the moment a police car is spotted, people 
immediately slow down to the permissible speed limit, but when they perceive 
there is no danger of being caught, they do not hesitate in exceeding the speed 
limit. Thus, if we believe in Bhagavan, out of fear of him we will refrain from 
immoral behavior. Instead, if we do not believe in Bhagavan, all his laws will 


still be applicable to us, and we will suffer the consequences of wrong-behavior. 


Those with demoniac natures do not wish to accept this imposition of 
authority and regulation of behavior that is a necessary corollary of belief in 
Bhagavan. Instead, they prefer to subscribe to the view that there is no 
Bhagavan and the world has no basis for moral order. They propagate ideas 
such as the “Big Bang Theory,” which postulates that the world was created by 
an accidental explosion that took place at time zero of creation, and thus there 
is no Bhagavan who sustains the world. Such theories permit them to engage 


in sensual gratification without scruples or fear of consequences. 


Amongst the various forms of sensual gratification, sexual indulgence is the 
most intense. This is because the material realm is like a distorted reflection of 
the spiritual realm. In the spiritual realm, divine love is the basis of the 
activities of the liberated Atman(s) and their interactions with Bhagavan. In 
the material realm, its distorted reflection, lust, dominates the consciousness of 
materially conditioned Atman(s), particularly those under the mode of passion. 
Thus, the demoniac-minded see engagement in lustful activities as the purpose 


of human life. 
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etam drishtim avashtabhya nashtAtmanno ’Ipa-buddhayah 
prabhavanty ugra-karmdanah kshaydaya jagato *hitah 


etam—such; drishtin—views; avashtabhya—holding; nashta—misdirected; Atmannah—Atman(s); 
alpa-buddhayah—of small intellect; prabhavanti—arise; ugra—cruel; karmanah—actions; kshaydya 
—destruction; jagatah—of the world; ahitah—enemies. 


Holding fast to such views, these misdirected Atman(s), with small 
intellect and cruel actions, arise as enemies of the world threatening its 


destruction. 


Bereft of true self-knowledge, the demoniac-minded fabricate distorted views 


of the truth with their impure intellects. An example of this is the theory of 


Charvak, a well-known materialistic philosopher in Indian history. He said: 


yavajjiveta sukam jivet, rinam kritva ghritam pivet 
bhasmi bhiitasya dehasya punaragamanam kutah [v2] 


“As long as you live, enjoy yourself. If drinking ghee gives you pleasure, then 
do so even if you have to take a debt for the purpose. When the body is 
cremated, you will cease to exist, and will not come back in the world again (so 


do not worry of any karmic consequences of your actions).” 


In this fashion, the demoniac-minded reject the eternality of the Atman and 
the possibility of karmic reactions, so that they may engage in self-serving and 
even cruel deeds without any qualms. If they happen to possess power over 
other humans, they impose their misleading materialistic views upon them as 
well. They do not hesitate to aggressively pursue their self-centered goals, even 
if it results in grief to others and destruction to the world. In history, 
humankind has repeatedly witnessed megalomaniac dictators and emperors, 
such as Hitler, Mussolini, Stalin, etc. who were motivated by their perverse 
views of the truth and brought about untold suffering and devastation to the 


world. 
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kamam ashritya dushpuram dambha-mana-madanvitah 
mohdd grihitvadsad-grahan pravartante ’shuchi-vratah 


kamam—iust; Gshritya—harboring; dushpiiram—insatiable; dambha—hypocrisy; madna—arrogance; 
mada-anvitah—clinging to false tenets; mohat—the illusioned; grihitva—being attracted to; asat— 
impermanent; grahan—things; pravartante—they flourish; ashuchi-vratah—with impure resolve. 


Harboring insatiable lust, full of hypocrisy, pride and arrogance, the 
demoniac cling to their false tenets. Thus illusioned, they are attracted to 


the impermanent and work with impure resolve. 


By giving vent to insatiable lustful desires, the demoniac-minded develop 


terribly impure etheric hearts. They become full of hypocrisy and pretend to be 
what they are not. Their deluded intellect embraces wrong ideas and their 
pride makes them believe that nobody is more intelligent than them. Attracted 
to the fleeting pleasures of sense objects, their intellect becomes mean, selfish, 
and arrogant. Thus, they disregard the injunctions of the scriptures and go 


contrary to what is proper and truthful. 
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chintam aparimeyam cha pralayantam upashritah 
kamopabhoga-parama etdavad iti nishchitah 


chintam—anxieties; aparimeyam—endless; cha—and; pralaya-antam—until death; upashritah— 
taking refuge; kama-upabhoga—gratification of desires; paramah—the purpose of life; etavat—still; 
iti—thus; nishchitah—with complete assurance. 

They are obsessed with endless anxieties that end only with death. Still, 
they maintain with complete assurance that gratification of desires and 


accumulation of wealth is the highest purpose of life. 


Materially inclined people often reject the spiritual path on the grounds that it 
is too burdensome and laborious, and the final goal is too distant. They prefer 
to pursue the way of the world that promises to provide immediate 
gratification, but they end up struggling even more in the worldly direction. 
Their desires for material attainments torment them and they undertake 
enormous schemes to fulfill their aspirations. When a cherished object is 
attained, for a moment they experience relief, but then new anguish begins. 
They are worried about the object being snatched away and they labor to retain 
it. Finally, when the inevitable separation from the object of attachment takes 
place, there is only misery. Thus, it is said: 
ya chinta bhuvi putra pautra bharanavyapara sambhashane 


ya chinta dhana dhanya yashasam labhe sada jdyate 
sa@ chinta yadi nandanandan padadvandvara vindekshanam 


ka chinta yamaraja bhima sadandvaraprayane vibho 
(Sukti Sudhakar) [v3] 


“People experience untold worries and stress in worldly endeavors—bringing 
up children and grandchildren, engaging in business, accumulating wealth and 
treasures, and acquiring fame. If they show the same level of attachment and 
concern for developing love for Shri Krishna's lotus feet, they will never again 
have to worry about Yamraj, the deity of death (for they will cross over the 
cycle of life and death).” But the demoniac-minded refuse to accept this 
blatant fact because their intellects are convinced that worldly pleasures are the 
highest experience of joy. They cannot even see that death is patiently waiting 


to carry them off to miserable destinies and more suffering in future lives. 
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asha-pasha-shatair baddhah kama-krodha-pardyanah 
thante kama-bhogartham anyayenartha-sanchayan 


asha-pasha—bondage of desires; shataih—by hundreds; baddhah—bound; kama—lust; krodha— 
anger; parayanah—dedicated to; thante—strive; kama—lust; bhoga—gratification of the senses; 
artham—for; anydyena—by unjust means; artha—wealth; safichayan—to accumulate. 


Held in bondage by hundreds of desires, and driven by lust and anger, they 
strive to accumulate wealth by unjust means, all for the gratification of 


their senses. 


Money is the means for enjoying the world. That is why materialistic people 
who are driven by insatiable desires accord such priority to accumulating it in 
their lives. They do not even hesitate to adopt unlawful means for earning 
wealth. Therefore, double punishment awaits them for their unethical conduct. 


The Bhagavatam states: 


yavad bhriyeta jatharam tavat svatvam hi dehinam 
adhikam yo ’bhimanyeta sa steno dandam arhati (7.14.8) [v4] 


“One is entitled to keep only as much wealth as is necessary for one’s 


maintenance (the rest must be given away in charity). If one accumulates more 
than one’s need, one is a thief in the eyes of Bhagavan, and will be punished for 
it.” What is the punishment? Firstly, at the time of death, the wealth one 
earned will not go along—it will be snatched away. Secondly, according to the 
law of karma, one will be punished for the sins committed in earning the 
wealth. Just as, if a smuggler is caught, not only are his goods confiscated, but 


he is also punished for breaking the law. 
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idam adya maya labdham imam prapsye manoratham 
idam astidam api me bhavishyati punar dhanam 


asau maya hatah shatrur hanishye chapardn api 
ishvaro *ham aham bhogi siddho ’ham balavan sukhi 


adhyo ’bhijanavan asmi ko ’nyo ’sti sadrisho maya 
yakshye dasyami modishya ity ajndna-vimohitah 


idam—this; adya—today; maya—by me; labdham—gained; imam—this; prapsye—I shall acquire; 
manah-ratham—desire; idam—this; asti—is; idam—this; api—also; me—mine; bhavishyati—in 
future; punah—again; dhanam—wealth; asau—that; maya—by me; hatah—has been destroyed; 
Shatruh—enemy; hanishye—I shall destroy; cha—and; aparadn—others; api—also; ishvarah— 
Bhagavan; aham—l; aham—I; bhogi—the enjoyer; siddhah—powerful; aham—I; bala-van— 
powerful; sukhi—happy; Gdhyah—wealthy; abhijana-van—having highly placed relatives; asmi— 
me; kah—who; anyah—else; asti—is; sadrishah—like; mayad—to me; yakshye—I shall perform 
sacrifices; dasyami—I shall give alms; modishye—I shall rejoice; iti—thus; ajiana—ignorance; 
vimohitah—deluded. 


The demoniac persons think, “I have gained so much wealth today, and I 
shall now fulfill this desire of mine. This is mine, and tomorrow I shall 


have even more. That enemy has been destroyed by me, and I shall destroy 


the others too! I am like Bhagavan himself, I am the enjoyer, I am 
powerful, and I am happy. I am wealthy and I have highly placed relatives. 
Who else is equal to me? I shall perform sacrifices (to the celestial deities); 
I shall give alms; I shall rejoice.” In this way, they are deluded by 


ignorance. 


Ignoring all morality, the demoniac presume they have a right to enjoy 
whatever they find pleasurable. They make concerted efforts to orchestrate 
events to fulfill their ambitions. Realizing that the ritualistic practices of the 
Vedas will help them become materially affluent, they even perform ritualistic 
ceremonies to accrue abundance and fame from them. However, like the 
vulture that flies high but keeps its sight fixed low, the demoniac sometimes 
rise in social status, but their actions remain mean and lowly. Such people 
respect power and believe in the principle of “might is right.” Hence, they do 
not hesitate in even harming or injuring others to eliminate obstacles in the 
fulfillment of their desires. The Sukti Sudhakar states that there are four kinds 
of people: 
eke satpurusah pararthaghatakah swarthan parityajya ye 
samdnyastu pararthamudyamabhritah swartha virodhena ye 


te ‘mi manav raksasah parahitam swarthaya nighnanti ye 
ye tughnanti nirarthakam parahitam te ke na janimahe [v5] 


“The first kind of people is the saintly personalities who sacrifice their self- 
interest for the welfare of others. The second kind is common people who 
believe in engaging in the welfare of others, provided it does not harm them. 
The third kind is the demoniac who do not mind harming others, if it helps 
fulfill their self-interest. There is also a fourth kind of people who harm others, 
for no reason (except sadistic delight). There is no suitable name for them.” 
Shri Krishna vividly describes the degraded nature of the demoniac-mentality. 


Blinded by pride, they think along these lines: “I was born in a wealthy and 


aristocratic family. I am rich and powerful, and I do what I like. There is no 
need for me to bow down before Bhagavan because I am like Bhagavan 


myself.” 


In most cases, when people say “I,” it is their ego speaking, not them. The ego 
contains personal identifications with opinions, external appearances, 
resentments, etc. This ego builds a personality of its own, and under its sway, 
people identify with thoughts, emotions, and bundles of memories, which they 
see as integral parts of themselves. The ego identifies with owning, but the 
satisfaction of having is usually short-lived. Concealed within it is a deep- 
rooted dissatisfaction of “not enough.” This unfulfilled want results in unease, 
restlessness, boredom, anxiety, and dissatisfaction. Consequently, a much 
distorted perception of reality is created, which further alienates their 


perception of “I” from the real self. 


The ego creates the biggest untruth in our lives, and makes us believe what we 
are not. Thus, for progress along the saintly path, all the religious traditions 
and saints urge us to dismantle our egotistic thought patterns. The Tao Te 
Ching teaches: “Instead of trying to be the mountain, be the valley of the 
Universe.”[v6] (Chapter 6) Jesus of Nazareth also stated: “When you are 
invited, go and sit in the lowest place so that when the host comes, he may say 
to you, friend, move up higher. For everyone who exalts himself will be 
humbled, and everyone who humbles himself will be exalted.” (Luke 14:10- 
11) [v7]. Saint Kabir put this very nicely: 


unche pani na tike, niche hi thaharaye 
nicha hoya so bhari pi, unicha pyasa jaya [v&] 


“Water does not remain above; it naturally flows down. Those who are low and 
unassuming drink (Bhagavan’s grace) to their heart's content, while those who 


are high and pompous remain thirsty.” 
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aneka-chitta-vibhranta moha-jdla-samavritah 
prasaktah kama-bhogeshu patanti narake ‘Shuchau 


aneka—many;_ chitta—imaginings; vibhrantah—led astray; moha—delusion; jala—mesh; 
samavritah—enveloped; prasaktah—addicted; kama-bhogeshu—gratification of sensuous pleasures; 
patanti—descend; narake—to hell; ashuchau—murky. 


Possessed and led astray by such imaginings, enveloped in a mesh of 
delusion, and addicted to the gratification of sensuous pleasures, they 


descend to the murkiest Naraka. 


Under the sway of the ego, people identify with their mind and become 
confined by its dysfunctional and repetitive thought patterns. They become 
practically possessed by their own mind, which goes on and on like a broken 
record, and they live in the reality their thoughts create for them. One such 
favorite thought pattern of the impure mind is complaining. It loves to whine 
and feel resentful not only about people but also about situations. The 
implication is, “This should not be happening,” “I do not want to be here,” “I 
am being treated unfairly,” etc. Every complaint is a little story that the mind 
makes up and the individual completely believes in it. The voice in the head 
tells sad, anxious, or angry stories about one’s life. And the poor individual, 
under the sway of the ego, accepts what the voice says. When complaining 
ageravates, it turns into resentment. Resentment means feeling bitter, 
indignant, aggrieved, or offended. When the resentment becomes 
longstanding, it is called a grievance. A grievance is a strong negative emotion 
connected to an event in the past that is being kept alive by compulsive 
thinking, by retelling the story in the head of “what someone did to me.” In 
this verse, Shri Krishna says that the demoniac who choose to live in the mesh 
of delusion created by the ego become bewildered by numerous thoughts of 


the poorest quality. Consequently, they obscure their own destiny. 


Humans are free to perform karmas by their choice, but they are not free to 
determine the results of their actions. The results are bestowed by Bhagavan in 


accordance with the law of karma. The Ramayana states: 
karama pradhana bisva kari rakha, jo jasa karai so tasa phala chakha [v9] 


“Actions are important in this world. Whatever actions people perform, they 
taste the corresponding fruits.” Hence, everyone has to face the karmic 
consequences of their actions. The Bible also states: “Be sure your sin will find 
you out.” (Numbers 32.23) [v9.1] Thus, in their next lives, Bhagavan casts 
those who choose to cultivate demoniac qualities into inferior states of 


existence. The principle is very simple: 


urdhvam gachchhanti sattvastha madhye tishthanti rdjasah 
jaghanya guna vrittistha adho tishthanti tamasah (Garud Puran) [v10] 


“Those who act out of sartvic mentalities rise to the higher levels of existence; 
those who act out of rajasic mentalities remain in the middle regions; and those 
who act out of a saémasic mentality and are inclined toward sin descend to the 


lower levels of existence.” 
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atma-sambhavitah stabdha dhana-mana-madanvitah 
yajante nama-yajnais te dambhenavidhi-pirvakam 


atma-sambhavitah—self-conceited; stabdhah—stubborn; dhana—wealth; mdadna—pride; mada— 
arrogance; anvitah—full of; yajante—perform sacrifice; nama—in name only; yajnaih—sacrifices; 
te—they; dambhena—ostentatiously; avidhi-piirvakam—with no regards to the rules of the 
scriptures. 


Such self-conceited and stubborn people, full of pride and arrogant in 
their wealth, perform ostentatious sacrifices in name only, with no regard 


to the rules of the scriptures. 


Virtuous people perform sacrifice to purify the self and to please Bhagavan. 


The travesty is that demoniac people also perform sacrifices, but with an 
impure intent. They do grandiose ritualistic ceremonies so as to look pious in 
the eyes of society. But they do not adhere to the injunctions of the scriptures, 
and instead perform sacrifices for personal advertisement and pretentious 
display. However, the injunction of the scriptures is: gihitasya bhaved vriddhih 
kirtitasya bhavet kshayah (Mahabharat) [v11] “If we advertise a good deed we have 
done, its merit decreases; if we keep it secret, its merit multiplies.” In this verse, 
Shri Krishna dismisses the ritualistic ceremonies of the demoniac by saying 
that they are incorrectly performed. 
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ahankaram balam darpam kamam krodham cha sanshritah 
mam atma-para-deheshu pradvishanto ’bhyasityakah 


ahankaram—egotism; balam—strength; darpam—arrogance; kamam—desire; krodham—anger; cha 
—and; sanshritah—covered by; mam—me; dtma-para-deheshu—within one's own and bodies of 
others; pradvishantah—abuse; abhyastivakah—the demoniac. 


Blinded by egotism, strength, arrogance, desire, and anger, the demonic 


abuse my presence within their own body and in the bodies of others. 


Here, Shri Krishna describes more telltale signs of people possessing demoniac 
natures. They are vile, malicious, cruel, belligerent, and insolent. Although 
they do not possess righteous qualities themselves, they enjoy finding fault in 
everyone else. They consider themselves all-important, and as a consequence of 
this nature of self-aggrandizement, they are envious of other’s success. If ever 
they are opposed in their schemes, they become enraged and cause agony to 
others as well as to their own selves. Consequently, they disregard and 
disrespect the Supreme Atman who is seated within their own hearts and the 


hearts of others. 
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tan aham dvishatah kriran sansareshu naradhaman 
kshipamy ajasram ashubhdn dsurishv eva yonishu 


asurim yonim Gpannad midha janmani janmani 
mam aprapyaiva kaunteya tato yanty adhamam gatim 


tan—these; aham—l, dvishatah—hateful; kriran—cruel; sansareshu—in the material world; nara- 
adhaman—the vile and vicious of humankind; kshipami—I hurl; ajasram—again and again; 
ashubhan—inauspicious; Gsurishu—demoniac; eva—indeed; yonishu—in to the wombs; asurim— 
demoniac; yonim—wombs; apannah—gaining; mudhah—the ignorant; janmani janmani—in birth 
after birth; mam—me; aprapya—failing to reach; eva—even; kaunteva—Arjun, the son of Kunti; 
tatah—thereafter; yanti—go; adhamam—abominable; gatim—destination. 

These cruel and hateful persons, the vile and vicious of humankind, I 
constantly hurl into the wombs of those with similar demoniac natures in 
the cycle of rebirth in the material world. These ignorant Atman(s) take 
birth again and again in demoniac wombs. Failing to reach me, O Arjun, 


they gradually sink to the most abominable type of existence. 


Shri Krishna once again describes the repercussions of the demoniac mentality. 
He says that in their next lives, he gives them birth in families with similar 
mentalities, where they get a suitable demoniac environment to exercise their 
free will and heartily vent their degraded nature. From this verse, we can also 
infer that it is not in the Atman’s hands to choose the species, abode, and 
environment of its next birth. Bhagavan makes this decision according to the 
nature and karma of the individual. Thus, the demoniac are sent into lower 
and degraded wombs, even to the level of snakes, lizards, and scorpions, which 


are receptacles for the evil-minded. 
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tri-vidham narakasyedam dvaram ndshanam atmanah 
kamah krodhas tatha lobhas tasmdd etat trayam tyajet 


tri-vidham—three types of; narakasya—to the hell; idam—this; dvaram—gates; nashanam— 
destruction; aGtmanah—self; kamah—tust; krodhah—anger; tatha—and; lobhah—greed; tasmat— 
therefore; etat—these; trayam—three; tyajet—should abandon. 


There are three gates leading to the Naraka of self-destruction for the 
Atman—lust, anger, and greed. Therefore, all should abandon these three. 


Shri Krishna now describes the origin of the demoniac disposition, and 
pinpoints lust, anger, and greed as the three causes for it. Previously, in verse 
3.36, Arjun had asked him why people are impelled to commit sin, even 
unwillingly, as if by force. Shri Krishna had answered that it is lust, which later 
transforms into anger, and is the all-devouring enemy of the world. Greed is 
also a transformation of lust, as explained in detail in the commentary of verse 
2.62. Together, lust, anger, and greed are the foundations from which the 
demoniac vices develop. They fester in the mind and make it a suitable ground 
for all other vices to take root. Consequently, Shri Krishna labels them as 
gateways to Naraka, and strongly advices to shun them to avoid self- 
destruction. Those desirous of welfare should learn to dread these three and 


carefully avoid their presence in their own personality. 
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etair vimuktah kaunteya tamo-dvarais tribhir narah 
acharaty Gtmanah shreyas tato yati param gatim 


etaih—from this; vimuktah—freed; kaunteya—Arjun, the son of Kunti; tamah-dvaraih—gates to 
darkness; tribhih—three; narah—a person; dcharati—endeavor; dtmanah—Atman; shreyah— 
welfare; tatah—thereby; yati—attain; param—supreme; gatim—goal. 


Those who are freed from the three gates to darkness endeavor for the 


welfare of their Atman, and thereby attain the supreme goal. 


In this verse, Shri Krishna gives the result of renouncing lust, anger, and greed. 
As long as these are present, one is attracted toward preya, or happiness that 
seems sweet in the present but becomes bitter in the end. But when 
materialistic yearnings diminish, the intellect, freed from the material mode of 
passion, is able to perceive the shortsightedness of pursuing the path of preya. 
Then one gets drawn toward shreya, or happiness that is unpleasant in the 
present but becomes sweet in the end. And for those attracted to shreva, the 
path of enlightenment opens up. They begin endeavoring for the eternal 


welfare of their Atman, thereby moving toward the supreme goal. 
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yah shastra-vidhim utsrijya vartate kama-karatah 
na sa siddhim avapnoti na sukham na param gatim 


yah—who; shastra-vidhim—scriptural injunctions; utsyijya—discarding; vartate—act; kama-karatah 
—under the impulse of desire; na—neither; sah—they; siddhim—perfection; avapnoti—attain; na— 
nor; sukham—happiness; na—nor; pardm—the supreme; gatim—goal. 

Those who act under the impulse of desire, discarding the injunctions of 
the scriptures, attain neither perfection, nor happiness, nor the supreme 


goal in life. 


Scriptures are the guide maps given to humans on the journey toward 
enlightenment. They provide us with knowledge and understanding. They also 
give us instructions on what to do and what not to do. These instructions are 
of two kinds—vidhi and nishedh. The directives to perform certain activities are 
called vidni. The directives not to perform certain activities are called nishedh. By 
faithfully following both these kinds of injunctions, human beings can proceed 
toward perfection. But the ways of the demoniac are the reverse of the 


teachings of the scriptures. They engage in prohibited acts and refrain from 


recommended ones. Referring to such people, Shri Krishna declares that those 
who renounce the authorized path and act according to their whims, impelled 
by the impulses of their desires, achieve neither true knowledge, nor the 


perfection of happiness, nor liberation from material bondage. 
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tasmach chhastram pramanam te karyakarya-vyavasthitau 
jnatva shastra-vidhanoktam karma kartum iharhasi 


tasmat—therefore; shastram—-scriptures; pramanam—authority; te—your; karya—duty; akarya— 
forbidden action; vyavasthitau—in determining; jnatva—having understood; shastra—scriptures; 
vidhana—injunctions; uktam—as revealed; karma—actions; kartum—perform; iha—in this world; 
arhasi—you should. 


Therefore, let the scriptures be your authority in determining what should 
be done and what should not be done. Understand the scriptural 
injunctions and teachings, and then perform your actions in this world 


accordingly. 


Shri Krishna now gives the final conclusion of the teachings in this chapter. By 
comparing and differentiating between the divine and demoniac natures, he 
highlighted how the demoniac nature leads to hellish existence. Thus, he 
established that nothing is to be gained by discarding the injunctions of the 
scriptures. Now he drives home the point by stating that the absolute authority 
in ascertaining the propriety of any activity, or lack of it, are the Vedic 


scriptures. 


Sometimes, even well-intentioned people say, “I do not care for rules. I follow 
my heart and do my own thing.” It is all very well to follow the heart, but how 
can they be sure that their heart is not misleading them? As the saying goes, 
“The road to Naraka is paved with good intentions.” Thus, it is always wise to 


check with the scriptures whether our heart is truly guiding us in the proper 


direction. The Manu Smriti states: 
bhitam bhavyam bhavishyam cha sarvam vedat prasidhyati (12.97) [v12] 


“The authenticity of any spiritual principle of the past, present, or future, must 
be established on the basis of the Vedas.” Hence, Shri Krishna concludes by 
instructing Arjun to comprehend the teachings of the scriptures and act 


according to them. 





Chapter 17 


Shraddha Traya Vibhag Yog ~ 


TTAM AAT TAT: 


Yog through Discerning the Three Divisions of Faith 


In the fourteenth chapter, Shri Krishna had explained the three modes of 
material nature and the manner in which they hold sway over humans. In this 
seventeenth chapter, he goes into greater detail about the influence of the gunas. 
First, he discusses the topic of faith and explains that nobody is devoid of faith, 
for it is an inseparable aspect of human nature. But depending upon the nature 
of their mind, people’s faith takes on a corresponding color—sdittvic, rajasic, or 
tamasic. The nature of their faith determines the quality of their life. People also 
prefer food according to their dispositions. Shri Krishna classifies food into 
three categories and discusses the impact of each of these upon us. He then 
moves on to the topic of sacrifice (yajria) and how, in each of the three modes of 
nature, sacrifice takes on different forms. The chapter moves on to the subject 
of austerity (tapah), and explains austerities of the body, speech, and mind. 
Each of these kinds of austerity takes on a different form as influenced by the 
mode of goodness, passion, or ignorance. The topic of charity (dan) is then 


discussed, and its three-fold divisions are described. 


Finally, Shri Krishna goes beyond the three gunas and explains the relevance 
and import of the words “Om Tat Sat,” which symbolize different aspects of 
the Absolute Truth. The syllable “Om” is a symbolic representation of the 
impersonal aspect of Bhagavan; the syllable “Tat” is uttered for consecrating 
activities and ceremonies to the Supreme Bhagavan; the syllable “Sat” means 
eternal goodness and virtue. Taken together, they usher the concept of 
transcendence. The chapter concludes by emphasizing the futility of acts of 
sacrifice, austerity, and charity, which are done without regard to the 


injunctions of the scriptures. 


SA Sar 
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arjuna uvdcha 
ye shastra-vidhim utsrijya yajante shraddhayanvitah 
tesham nishtha tu ka krishna sattvam aho rajas tamah 


arjunah uvacha—Aryjun said; ye—who; shastra-vidhim—scriptural injunctions; utsrijya—disregard; 
yajante—worship; shraddhaya-anvitah—with faith; tesham—their; nishtha—faith; tu—indeed; ka— 
what; kArishna—Krishna; sattvam—mode of goodness; a4ho—or; rajah—mode of passion; tamah— 
mode of ignorance. 

Arjun said: O Krishna, where do they stand who disregard the injunctions 
of the scriptures, but still worship with faith? Is their faith in the mode of 


goodness, passion, or ignorance? 


In the preceding chapter, Shri Krishna spoke of the differences between the 
divine and demoniac natures, to help Arjun understand the virtues that should 
be cultivated and personality traits that should be eradicated. At the end of the 
chapter, he stated that one who disregards the injunctions of the scriptures, 
and instead foolishly follows the impulses of the body and the whims of the 
mind, will not achieve perfection, happiness, or freedom from the cycle of life 


and death. He thus recommended that people follow the guidance of the 


scriptures and act accordingly. This instruction led to the present question. 
Arjun desires to know the nature of the faith of those who worship without 
reference to the Vedic scriptures. In particular, he wishes to understand the 


answer in terms of the three modes of material nature. 


sinatra | 
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Shri-bhagavan uvdcha 
tri-vidha bhavati shraddha dehinam sa svabhava-ja 
sattviki rdjasi chaiva tamasi cheti tam shrinu 
Shri-bhagavan uvacha—the Supreme Personality said; tri-vidha—of three kinds; bhavati—is; 
Shraddha—faith; dehinam—embodied beings; sa—which; sva-bhdva-ja—born of one's innate 
nature; sattviki—of the mode of goodness; rajast—of the mode of passion; cha—and; eva— 
certainly; tamasi—of the mode of ignorance; cha—and; iti—thus; tam—about this; shrinu—hear. 


Bhagavan Krishna said: Every human being is born with innate faith, 


which can be of three kinds—s@ttvic, rajasic, or tamasic. Now hear about 


this from me. 


Nobody can be without faith, for it is an inseparable aspect of the human 
personality. Those who do not believe in the scriptures are also not bereft of 
faith. Their faith is reposed elsewhere. It could be on the logical ability of their 
intellect, or the perceptions of their senses, or the theories they have decided to 
believe in. For example, when people say, “I do not believe in Bhagavan 
because I cannot see him,” they do not have faith in Bhagavan but they have 
faith in their eyes. Hence, they assume that if their eyes cannot see something, 
it probably does not exist. This is also a kind of faith. Others say, “I do not 
believe in the authenticity of the ancient scriptures. Instead I accept the 
theories of modern science.” This is also a kind of faith, for we have seen in the 
last few centuries how theories of science keep getting amended and 


overthrown. It is possible that the present scientific theories we believe to be 


true may also be proved incorrect in the future. Accepting them as truths is 
also a leap of faith. Prof. Charles H. Townes, Nobel Prize winner in Physics, 
expressed this very nicely: “Science itself requires faith. We don't know if our 
logic is correct. I don’t know if you are there. You don’t know if I am here. We 
may just be imagining all this. I have a faith that the world is what it seems 
like, and thus I believe you are there. I can't prove it from any fundamental 
point of view... Yet I have to accept a certain framework in which to operate. 
The idea that ‘religion is faith’ and ‘science is knowledge,’ I think, is quite 
wrong. We scientists believe in the existence of the external world and the 
validity of our own logic. We feel quite comfortable about it. Nevertheless 
these are acts of faith. We can't prove them.” Whether one is a material 
scientist, a social scientist, or a spiritual scientist, one cannot avoid the leap of 
faith required in the acceptance of knowledge. Shri Krishna now explains the 


reason why different people choose to place their faith in different places. 
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sattvanurupa sarvasya shraddha bhavati bharata 
Shraddha-mayo 'yam purusho yo yach-chhraddhah sa eva sah 


sattva-anurupa—conforming to the nature of one's mind; sarvasya—all; shraddha—faith; bhavati— 
is; bharata—Arjun, the scion of Bharat; shraddhaMayah—possessing faith; ayam—that; purushah 
—human being; yah—who; yat-shraddhah—whatever the nature of their faith; sah—their; eva— 
verily; sah—they. 

The faith of all humans conforms to the nature of their mind. All people 
possess faith, and whatever the nature of their faith, that is verily what they 


are. 


In the previous verse, it was explained that we all repose our faith somewhere 
or the other. Where we decide to place our faith and what we choose to believe 
in practically shapes the direction of our life. Those who develop the 


conviction that money is of paramount importance in the world spend their 


entire life accumulating it. Those who believe that fame counts more than 
anything else dedicate their time and energy in chasing political posts and 
social designations. Those who believe in noble values sacrifice everything to 
uphold them. Gandhi had faith in the incomparable importance of satya 
(truth) and ahinsa (non-violence), and by the strength of his convictions he 
launched a non-violent movement that succeeded in evicting from India the 
most powerful empire in the world. Those who develop deep faith in the 
overriding importance of Brahman-realization renounce their material life in 
search of him. Thus, Shri Krishna states that the quality of our faith decides 
the direction of our life. In turn, the quality of our faith is decided by the 
nature of our mind. And so, in response to Arjuns question, Shri Krishna begins 


expounding on the kinds of faith that exist. 


asd Ullrachl Cal aaaita Usa: | 
Yaga Asred AGT SAT: 14 01 
yajante sattvika devan yaksha-rakshdansi rdjasah 
pretan bhiita-gandnsh chanye yajante tamasa janah 


yajante—worship; sattvikah—those in the mode of goodness; devan—celestial deities; vaksha— 
semi-celestial beings who exude power and wealth; rakshansi—powerful beings who embody 
sensual enjoyment, revenge, and wrath; rajasah—those in the mode of passion; pretan-bhiita-ganan 
—ghosts and spirits; cha—and; anye—others; yajante—worship; tamasah—those in the mode of 
ignorance; janah—persons. 


Those in the mode of goodness worship the celestial deities; those in the 
mode of passion worship the yakshas and radkshasas; those in the mode of 
ignorance worship ghosts and spirits. 

It is said that the good are drawn to the good and the bad to the bad. Those in 


tamo guna are drawn toward ghosts and spirits, despite the evil and cruel nature 
of such beings. Those who are rajasic get drawn to the yakshas (semi-celestial 
beings who exude power and wealth) and rakshasas (powerful beings who 
embody sensual enjoyment, revenge, and wrath). They even offer the blood of 


animals to appease these lower beings, with faith in the propriety of such lowly 


worship. Those who are imbued with saztva guna become attracted to the 
worship of celestial deities in whom they perceive the qualities of goodness. 


However, worship is perfectly directed when it is offered to Bhagavan. 
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ashastra-vihitam ghoram tapyante ye tapo janah 
dambhahankara-sanyuktah kama-rdga-balanvitah 


karshayantah sharira-stham bhita-gramam achetasah 
mam chaivantah sharira-stham tan viddhy asura-nishchayan 


ashastra-vihitam—not enjoined by the scriptures; ghoram—stern; tapyante—perform; ye—who; 
tapah—austerities; janah—people; dambha—hypocrisy; ahankara—egotism; sanyuktah—possessed 
of; kama—desire; raga—attachment; bala—force; anvitah—impelled by; karshayantah—torment; 
Sharira-stham—within the body; bhiita-gramam—elements of the body; achetasah—senseless; mam 
—me; cha—and; eva—even; antah—within; sharira-stham—dwelling in the body; tan—them; 
viddhi—know; dsura-nishchayan—of demoniacal resolves. 

Some people perform stern austerities that are not enjoined by the 
scriptures, but rather motivated by hypocrisy and egotism. Impelled by 
desire and attachment, they torment not only the elements of their body, 
but also I who dwell within them as the Supreme Atman. Know these 


senseless people to be of demoniacal resolves. 


In the name of spirituality, people perform senseless austerities. Some lie on 
beds of thorns or drive spikes through their bodies as a part of macabre rituals 
for dominion over material existence. Others keep one hand raised for years, as 
a procedure they believe will help them gain mystic abilities. Some gaze 
constantly at the sun, unmindful of the harm it does to their eyes. Others 
undertake long fasts, withering their body away for imagined material gains. 
Shri Krishna says: “O Arjun, you asked me about the status of those who 


disregard the injunctions of the scriptures and yet worship with faith. I am 


telling you that faith is visible even in people who perform severe austerities, 
but it is bereft of a proper basis of knowledge. Such people do possess deep 
conviction in the efficacy of their practices, but their faith is in the mode of 
ignorance. Those who abuse and torture their own physical body disrespect the 
Supreme Atman who resides within. All these are contrary to the 


recommended path of the scriptures.” 


Having described the three categories of faith, Shri Krishna now explains, 


corresponding to each of these, the categories of food, activities, sacrifice, charity, 
and so forth. 


aencaty ade fafa state fra: | 
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aharas tv api sarvasya tri-vidho bhavati priyah 
yajnas tapas tatha danam tesham bhedam imam shrinu 


aharah—food; tu—indeed; api—even; sarvasya—of all; tri-vidhah—of three kinds; bhavati—is; 
priyah—dear; yajnah—sacrifice; tapah—austerity; tatha—and; danam—charity; tesham—of them; 
bhedam—distinctions; imam—this; shrinu—hear. 

The food persons prefer is according to their dispositions. The same is true 
for the sacrifice, austerity, and charity they incline toward. Now hear of the 


distinctions from me. 


The mind and body impact each other. Thus, the food people eat influences 
their nature and vice versa. The Chhandogya Upanishad explains that the coarsest 
part of the food we eat passes out as feces; the subtler part becomes flesh; and 
the subtlest part becomes the mind (6.5.1). Again, it states: ahara shuddhau sattva 
shuddhih (7.26.2) [v1] “By eating pure food, the mind becomes pure.” The 


reverse is also true—people with pure minds prefer pure foods. 
Wy Arad raat: | 
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ayuh-sattva-balarogya-sukha-priti-vivardhanah 


rasyah snigdhah sthira hridya aharah sattvika-priyah 
ayuh sattva—which promote longevity; bala—strength; Grogva—health; sukha—happiness; priti— 
satisfaction; vivardhanah—increase; rasyah—juicy; snigdhah—succulent;  sthirah—nourishing; 
hridyah—pleasing to the heart; aharah—food; sdattvika-privah—dear to those in the mode of 
goodness. 
Persons in the mode of goodness prefer foods that promote the life span, 
and increase virtue, strength, health, happiness, and satisfaction. Such 


foods are juicy, succulent, nourishing, and naturally tasteful. 


In Chapter 14, verse 6, Shri Krishna had explained that the mode of goodness 
is pure, illuminating, and serene, and creates a sense of happiness and 
satisfaction. Foods in the mode of goodness have the same effect. In the above 
verse, these foods are described with the words dayuh sattva, meaning “which 
promote longevity.” They bestow good health, virtue, happiness, and 
satisfaction. Such foods are juicy, naturally tasteful, mild, and beneficial. These 


include grains, pulses, beans, fruits, vegetables, milk, and other vegetarian 


foods. 


Hence, a vegetarian diet is beneficial for cultivating the qualities of the mode 
of goodness that are conducive for spiritual life. Numerous satvic (influenced 
by the mode of goodness) thinkers and philosophers in history have echoed 


this sentiment: 


"Vegetarianism is a greater progress. From the greater clearness of head and quicker 
apprehension motivated him to become a vegetarian. Flesh-eating is an unprovoked 


murder." Benjamin Franklin 


'Is it not a reproach that man is a carnivorous animal? True, he can and does live, 
in a great measure, by preying on other animals; but this is a miserable way. I have 
no doubt that it is a part of the destiny of the human race, in its gradual 
improvement, to leave off eating animals, as surely as the savage tribes have left off 


eating each other when they came in contact with the more civilized." Henry 


David Thoreau in "Walden" 


"It is necessary to correct the error that vegetarianism has made us weak in mind, 


or passive or inert in action. I do not regard flesh-food as necessary at any stage." 


Gandhi. 


"O my fellow men, do not defile your bodies with sinful foods. We have corn and 
we have apples bending down the branches with their weight. There are vegetables 
that can be cooked and softened over the fire. The earth affords a lavish supply of 
riches, of innocent foods, and offers you banquets that involve no bloodshed or 
slaughter; only beasts satisfy their hunger with flesh, and not even all of those, 


because horses, cattle, and sheep live on grass." Pythagoras 


'T do not want to make my stomach a graveyard of dead animals." George 
Bernard Shaw 


Even amongst violence against animals, killing of the cow is particularly 
heinous. The cow provides milk for human consumption, and so it is like a 
mother to human beings. To kill the mother cow when it is no longer capable 


of giving milk is an insensitive, uncultured, and ungrateful act. 


Hear ceaaU OTT alaated: | 
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katv-amla-lavanaty-ushna- tikshna-ritksha-vidahinah 
ahara rajasasyeshta duhkha-shoka Mayda-pradah 


katu—bitter; amla—sour; lavana—salty; ati-ushna—very hot; tikshna—pungent; riiksha—dry; 
vidahinah—chiliful; aharah—food; rdjasasya—to persons in the mode of passion; ishtah—dear; 
duhkha—pain; shoka—grief; aMaya—disease; pradah—produce. 

Foods that are too bitter, too sour, salty, very hot, pungent, dry, and 
chiliful, are dear to persons in the mode of passion. Such foods produce 


pain, grief, and disease. 


When vegetarian foods are cooked with excessive chilies, sugar, salt, etc. they 


become rajasic. While describing them, the word “very” can be added to all the 
adjectives used. Thus, rajasic foods are very bitter, very sour, very salty, very hot, 
very pungent, very dry, very chiliful, etc. They produce ill-health, agitation, 
and despair. Persons in the mode of passion find such foods attractive, but 
those in the mode of goodness find them disgusting. The purpose of eating is 
not to relish bliss through the palate, but to keep the body healthy and strong. 
As the old adage states: “Eat to live; do not live to eat.” Thus, the wise partake 
of foods that are conducive to good health, and have a peaceable impact upon 


the mind i.e., sattvic foods. 
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yata-yamam gata-rasam puti paryushitam cha yat 
uchchhishtam api chamedhyam bhojanam tamasa-priyam 


yata-yamam—stale foods; gata-rasam—tasteless; puti—putrid; paryushitam—polluted; cha—and; 
yat—which; uchchhishtam—left over; api—also; cha—and; amedhyam—impure; bhojanam—foods; 
tamasa—to persons in the mode of ignorance; priyam—dear. 


Foods that are overcooked, stale, putrid, polluted, and impure are dear to 


persons in the mode of ignorance. 


Cooked foods that have remained for more than one yam (three hours) are 
classified in the mode of ignorance. Foods that are impure, have bad taste, or 
possess foul smells come in the same category. Impure foods also include all 
kinds of meat products. Nature has designed the human body to be vegetarian. 
Human beings do not have long canine teeth as carnivorous animals do, or a 
wide jaw suitable for tearing flesh. Carnivores have short bowels to allow 
minimal transit time for the unstable and dead animal food, which putrefies 
and decays faster. On the contrary, humans have a longer digestive tract for the 
slow and better absorption of plant food. The stomach of carnivores is more 


acidic than human beings, which enables them to digest raw meat. 


Interestingly, the carnivorous animals do not sweat through their pores. Rather, 
they regulate body temperature through their tongue. On the other hand, 
herbivorous animals and humans control bodily temperature by sweating 
through their skin. While drinking, carnivores lap up water rather than suck it. 
In contrast, herbivores do not lap up water; they suck it. Humans too suck 
water while drinking; they do not lap it up. All these physical characteristics of 
the human body reveal that Bhagavan has not created us as carnivorous 


creatures, and consequently, meat is considered impure food for humans. 


Meat-eating also creates bad karma. The Manu Smriti states: 


mam sa bhakshayitamutra yasya mamsam ihadmy aham 
etan mamsasya mamsatvam pravadanti manishinah (5.55) [v2] 


“The word mansa (meat) means “that whom I am eating here will eat me in 
my next life.” For this reason, the learned say that meat is called mansa (a 
repeated act: I eat him, he eats me).” 


Totals aud fates a sad | 
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aphalakankshibhir yajno vidhi-drishto ya ijyate 
yashtavyam eveti manah samadhaya sa sattvikah 


aphala-akankshibhih—without expectation of any reward; yajnah—-sacrifice; vidhi-drishtah—that 1s 
in accordance with the scriptural injunctions; yah—which; ijyate—is performed; yashtavyam-eva-iti 
—ought to be offered; manah—mind; samaddhaya—with conviction; sah—that; sattvikah—of the 
nature of goodness. 


Sacrifice that is performed according to the scriptural injunctions without 
expectation of rewards, with the firm conviction of the mind that it is a 


matter of duty is of the nature of goodness. 


The nature of yajia also corresponds to the three gunas. Shri Krishna begins by 
explaining the type of sacrifice in the mode of goodness. Aphala-akaikshibhih 
means that the sacrifice should be performed without expectation of any 


reward. Vidhi drishtah means that it must be done according to the injunctions of 


the Vedic scriptures. Yashtavyam evaiti means that it must be performed only for 
the sake of worship of the Bhagavan, as required by the scriptures. When yajria 


is performed in this manner, it is classified in the mode of goodness. 


aa I weet atria da ad 
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abhisandhaya tu phalam dambhartham api chaiva yat 
ijvate bharata-shreshtha tam yajnam viddhi rajasam 


abhisandhaya—motivated by; tu—but; phalam—the result; dambha—pride; artham—for the sake 
of; api—also; cha—and; eva—certainly; yat—that which; ijyate—is performed; bharata-shreshtha 
—Arjun, the best of the Bharatas; tam—that; yajnam—-sacrifice; viddhi—know; rajasam—in the 
mode of passion. 


O best of the Bharatas, know that sacrifice, which is performed for 


material benefit, or with hypocritical aim, to be in the mode of passion. 


Sacrifice becomes a form of business with Bhagavan if it is performed with 
great pomp and show, but the spirit behind it is one of selfishness i.e., “What 
will I get in return?” Pure devotion is that where one seeks nothing in return. 
Shri Krishna says that sacrifice may be done with great ceremony, but if it is for 
the sake of rewards in the form of prestige, aggrandizement, etc. it is rdjasic in 


nature. 


fated Waretreteory 
sgltatted Ga cae Ua 111311 


vidhi-hinam asrishtannam mantra-hinam adakshinam 
Shraddha-virahitam yajnam tamasam parichakshate 


vidhi-hinam—without scriptural direction; asrishta-annam—without distribution of prasadam; 
mantra-hinam—with no chanting of the Vedic hymns; adakshinam—with no remunerations to the 
priests; shraddha—faith; virahitam—without; yajnam—sacrifice; tamasam—in the mode of 
ignorance; parichakshate—is to be considered. 


Sacrifice devoid of faith and contrary to the injunctions of the scriptures, 


in which no food is offered, no mantras chanted, and no donation made, is 


to be considered in the mode of ignorance. 


At every moment in life, individuals have choices regarding which actions to 
perform. There are proper actions that are beneficial for society and for us. At 
the same time, there are inappropriate actions that are harmful for others and 
us. However, who is to decide what is beneficial and what is harmful? And in 
case a dispute arises, what is the basis for resolving it? If everyone makes their 
own decisions then pandemonium will prevail. So the injunctions of the 
scriptures serve as guide maps and wherever a doubt arises, we consult these 
scriptures for ascertaining the propriety of any action. However, those in the 
mode of ignorance do not have faith in the scriptures. They carry out religious 


ceremonies but disregard the ordinances of the scriptures. 


In India, specific gods and goddess associated with each festival are worshipped 
with great pomp and splendor. Often the motive behind the external grandeur 
of the ceremony—gaudy decorations, dazzling illumination, and blaring music 
—is to collect contributions from the neighborhood. Further, the Vedic 
injunction of offering a donation to the priests performing religious ceremony, 
as a mark of gratitude and respect, is not followed. Sacrifice in which such 
injunctions of the scriptures are ignored and a self-determined process is 
followed, due to laziness, indifference, or belligerence, is in the mode of 
ignorance. Such faith is actually a form of faithlessness in Bhagavan and the 


scriptures. 
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deva-dwija-guru-prajna- pujanam shaucham arjavam 
brahmacharyam ahinsa cha shariram tapa uchyate 
deva—the Supreme Bhagavan; dwija—the Brahmins; guru—the spiritual master; prajia—the elders; 


pujanam—worship; shaucham—cleanliness; arjavam—simplicity; brahmacharyam—celibacy; 
ahinsa—non-violence; cha—and; shariram—of the body; tapah—austerity; uchvyate—is declared as. 


Worship of the Supreme Bhagavan, the Brahmins, the spiritual master, the 
wise, and the elders—when this is done with the observance of cleanliness, 


simplicity, celibacy, and non-violence—is declared as the austerity of the 


body. 


The word tapah means “to heat up,” e.g. by placing on fire. In the process of 
purification, metals are heated and melted, so that the impurities may rise to 
the top and be removed. When gold is placed in the fire, its impurities get 
burnt and its luster increases. Similarly, the Vedas state: atapta tanurnatadaé moshnute 
(Rig Veda 9.83.1) [v3] “Without purifying the body through austerity, one 
cannot reach the final state of yog.” By sincerely practicing austerity, human 
beings can uplift and transform their lives from the mundane to the divine. 
Such austerity should be performed without show, with pure intent, in a 
peaceable manner, in conformance with the guidance of the spiritual master 


and the scriptures. 


Shri Krishna now classifies such austerity into three categories—of the body, 
speech, and mind. In this verse, he talks of the austerity of the body. When the 
body is dedicated to the service of the pure and saintly, and all sense 
indulgence in general, and sexual indulgence in particular, is eschewed, it is 
acclaimed as austerity of the body. Such austerity should be done with 
cleanliness, simplicity, and care for not hurting others. Here, “Brahmins” does 
not refer to those who consider themselves Brahmins by birth, but to those 
endowed with sattvic qualities, as described in verse 18.42. 
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anudvega-karam vakyam satyam priya-hitam cha yat 

svadhyayabhyasanam chaiva van-Mayam tapa uchyate 
anudvega-karam—not causing distress; vakyam—words; satyam—truthful; priya-  hitam— 
beneficial; cha—and; yat—which; svadhyaya-abhyasanam—tecitation of the Vedic scriptures; cha 


eva—as well as; van-Mayam—of speech; tapah—austerity; uchyate—are declared as. 


Words that do not cause distress, are truthful, inoffensive, and beneficial, 
as well as the regular recitation of the Vedic scriptures—these are declared 


as the austerity of speech. 


Austerity of speech is speaking words that are truthful, unoffending, pleasing, 
and beneficial for the listener. The practice of the recitation of Vedic mantras is 
also included in the austerities of speech. The progenitor, Manu, wrote: 


satyam brityat privam britydn na briiyat satyam aprivam 
priyam cha nanritam briyat esha dharmah sanatanah (Manu Smriti 4.138) [v4] 


“Speak the truth in such a way that it is pleasing to others. Do not speak the 
truth in a manner injurious to others. Never speak untruth, though it may be 


pleasant. This is the eternal path of morality and dharma.” 
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manah-prasddah saumyatvam maunam Gtma-vinigrahah 
bhava-sanshuddhir ity etat tapo madnasam uchyate 


manah-prasddah—serenity of thought; saumyatvam—gentleness; maunam—silence; dtma- 
vinigrahah—self-control; bhava-sanshuddhih—purity of purpose; iti—thus; etat—these; tapah— 
austerity; manasam—of the mind; uchyate—are declared as. 


Serenity of thought, gentleness, silence, self-control, and purity of purpose 


—all these are declared as the austerity of the mind. 


Austerity of the mind is higher than the austerity of body and speech, for if we 
learn to master the mind, the body and speech automatically get mastered, 
while the reverse is not necessarily true. Factually, the state of the mind 
determines the state of an individual’s consciousness. Shri Krishna had stated 
in verse 6.5, “Elevate yourself through the power of your mind and not 


degrade yourself, for the mind can be the friend and also the enemy of the 
self.” 


The mind may be likened to a garden, which can either be intelligently 
cultivated or allowed to run wild. Gardeners cultivate their plot, growing 
fruits, flowers, and vegetables in it. At the same time, they also ensure that it 
remains free from weeds. Similarly, we must cultivate our own mind with rich 
and noble thoughts, while weeding out the negative and debilitating thoughts. 
If we allow resentful, hateful, blaming, unforgiving, critical, and condemning 
thoughts to reside in our mind, they will have a debilitating effect on our 
personality. We can never get a fair amount of constructive action out of the 
mind until we have learned to control it and keep it from becoming stimulated 
by anger, hatred, dislike, etc. These are the weeds that choke out the 


manifestation of divine grace within our hearts. 


People imagine that their thoughts are secret and have no external 
consequences because they dwell within the mind, away from the sight of 
others. They do not realize that thoughts not only forge their inner character 
but also their external personality. That is why we look upon someone and say, 
“He seems like a very simple and trustworthy person.” For another person, we 
say, “She seems to be very cunning and deceitful. Stay away from her.” In each 
case, it was the thoughts people harbored that sculpted their appearance. Ralph 
Waldo Emerson said: “There is full confession in the glances of our eyes, in our 
smiles, in salutations, in the grasp of the hands. Our sin bedaubs us, mars all 
the good impressions. Men do not know why they do not trust us. The vice 
glasses the eyes, demeans the cheek, pinches the nose, and writes, ‘O fool, 
fool!’ on the forehead of a king.” Another powerful saying linking thoughts to 


character states: 


“Watch your thoughts, for they become words. 
Watch your words, for they become actions. 
Watch your actions, for they become habits. 
Watch your habits, for they become character. 


Watch your character, for it becomes your destiny.” 


It is important to realize that we harm ourselves with every negative thought 
that we harbor in our mind. At the same time, we uplift ourselves with every 
positive thought that we dwell upon. Henry Van Dyke expressed this very 
vividly, in his poem “Thoughts are things.” 

I hold it true that thoughts are things; 

They're endowed with bodies and breath and wings 

That which we call our secret thought 

Speeds forth to earth’s remotest spot, 

Leaving its blessings or its woes, 

Like tracks behind as it goes. 

We build our future, thought by thought. 

For good or ill, yet know it not, 

Choose, then, thy destiny and wait, 

For love brings love, and hate brings hate. 


Each thought we dwell upon has consequences, and thought-by-thought, we 
forge our destiny. For this reason, to veer the mind from negative emotions 
and make it dwell upon the positive sentiments is considered austerity of the 


mind. 
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Shraddhaya parayd taptam tapas tat tri-vidham naraih 
aphalakankshibhir yuktaih sattvikam parichakshate 


Shraddhaya—with faith; parayad—transcendental; taptam—practiced; tapah—austerity; tat—that; 
tri-vidham—three-fold; naraih—by persons; aphala-akankshibhih—without yearning for material 
rewards; yuktaih—steadfast; sattvikam—in the mode of goodness; parichakshate—are designated. 

When devout persons with ardent faith practice these three-fold austerities 
without yearning for material rewards, they are designated as austerities in 


the mode of goodness. 


Having delineated the austerities of the body, speech, and mind, Shri Krishna 
now mentions their characteristics when they are performed in the mode of 
goodness. He says that an austerity loses its sanctity when material benefits are 
sought from its performance. It must be performed in a selfless manner, 
without attachment to rewards. Also, our faith in the value of the austerity 
should remain steadfast in both success and failure, and its practice should not 


be suspended because of laziness or inconvenience. 
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satkadra-mana-pujartham tapo dambhena chaiva yat 
kriyate tad iha proktam rajasam chalam adhruvam 


sat-kara—respect; madna—honor; puja—adoration; artham—for the sake of; tapah—austerity; 
dambhena—with ostentation; cha—also; eva—certainly; yat—which; kriyate—is performed; tat— 
that; iza—in this world; proktam—is said; rajasam—in the mode of passion; chalam—flickering; 
adhruvam—temporarty. 


Austerity that is performed with ostentation for the sake of gaining honor, 
respect, and adoration is in the mode of passion. Its benefits are unstable 


and transitory. 


Although austerity is a powerful tool for the purification of the self, not 
everyone utilizes it with pure intention. A politician labors rigorously to give 
many lectures a day, which is also a form of austerity, but the purpose is to gain 
a post and prestige. Similarly, if one engages in spiritual activities to achieve 
honor and adulation, then the motive is equally material though the means is 
different. An austerity is classified in the mode of passion if it is performed for 


the sake of gaining respect, power, or other material rewards. 
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mudha-grahenatmano yat pidaya kriyate tapah 
parasyotsadanartham va tat tamasam udahritam 


mudha—those with confused notions; grahena—with endeavor; atmanah—one's own self; yat— 
which; pidaya—torturing; krivate—is performed; tapah—austerity; parasya—of others; utsadana- 
artham—for harming; vad—or; tat—that; tamasam—in the mode of ignorance; udahritam—is 
described to be. 


Austerity that is performed by those with confused notions, and which 
involves torturing the self or harming others, is described to be in the 


mode of ignorance. 


Midha grahenat refers to people with confused notions or ideas, who in the name 
of austerity, heedlessly torture themselves or even injure others without any 
respect for the teachings of the scriptures or the limits of the body. Such 
austerities accomplish nothing positive. They are performed in bodily 


consciousness and only serve to propagate the grossness of the personality. 
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datavyam iti yad danam diyate 'nupakdarine 
deshe kale cha patre cha tad danam sattvikam smritam 


datavyam—worthy of charity; iti—thus; yat—which; danam—charity; diyate—is_ given; 
anupakarine—to one who cannot give in return; deshe—in the proper place; ka/e—at the proper 
time; cha—and; patre—to a worthy person; cha—and; tat—that; danam—charity; sattvikam—in the 
mode of goodness; smyitam—s stated to be. 

Charity given to a worthy person simply because it is right to give, without 
consideration of anything in return, at the proper time and in the proper 


place, is stated to be in the mode of goodness. 


The three-fold divisions of danam, or charity, are now being described. It is an 
act of duty to give according to one’s capacity. The Bhavishya Puran states: 
danamekarn kalau yuge [v5] “In the age of Kali, giving in charity is the means for 


purification.” The Ramayana states this too: 


pragata chari pada dharma ke kali mahun ek pradhana 
jena kena bidhi dinhen dana karai kalyana [v6] 


“Dharma has four basic tenets, one amongst which is the most important in the 
age of Kali—give in charity by whatever means possible.” The act of charity 
bestows many benefits. It reduces the attachment of the giver toward material 
objects; it develops the attitude of service; it expands the heart, and fosters the 
sentiment of compassion for others. Hence, most religious traditions follow 
the injunction of giving away one-tenth of one’s earnings in charity. The Skandh 
Puran states: 


nydyoparjita vittasya dashamanshena dhimatah 
kartavyo viniyogashcha ishvaraprityarthameva cha [v7] 


“From the wealth you have earned by rightful means, take out one-tenth, and 
as a matter of duty, give it away in charity. Dedicate your charity for the 
pleasure of Bhagavan.” Charity is classified as proper or improper, superior or 
inferior, according to the factors mentioned by Shri Krishna in this verse. 
When it is offered freely from the heart to worthy recipients, at the proper 
time, and at the appropriate place, it is bequeathed to be in the mode of 


goodness. 
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yat tu pratyupakarartham phalam uddishya va punah 
diyate cha pariklishtam tad danam rdjasam smritam 


yat—which; tu—but; prati-upakara-artham—with the hope of a return; phalam—treward; uddishya 
—expectation; va—or; punah—again; diyate—is given; cha—and; pariklishtam—reluctantly; tat— 
that; danam—charity; rajasam—ain the mode of passion; smritam—is said to be. 


But charity given with reluctance, with the hope of a return or in 


expectation of a reward, is said to be in the mode of passion. 


The best attitude of charity is to give without even being asked to do so. The 
second-best attitude is to give happily upon being requested for it. The third- 


best sentiment of charity is to give begrudgingly, having being asked for a 


donation, or to regret later, “Why did I give so much? I could have gotten 
away with a smaller amount.” Shri Krishna classifies this kind of charity in the 


mode of passion. 
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adesha-kale yad danam apatrebhyash cha diyate 
asat-kritam avajnatam tat tamasam udahritam 


adesha—at the wrong place; kale—at the wrong time; yat—which; danam—charity; upatrebhyah— 
to unworthy persons; cha—and; divate—is given; asat-kritam—without respect; avajiatam—with 
contempt; tat—that; tamasam—of the nature of nescience; udahritam—is held to be. 

And that charity, which is given at the wrong place and wrong time to 
unworthy persons, without showing respect, or with contempt, is held to 


be of the nature of nescience. 


Charity in the mode of ignorance is done without consideration of proper 
place, person, attitude, or time. No beneficial purpose is served by it. For 
example, if money is offered to an alcoholic, who uses it to get inebriated, and 
then ends up committing a murder, the murderer will definitely be punished 
according to the law of karma, but the person who gave the charity will also be 
culpable for the offence. This is an example of charity in the mode of ignorance 


that is given to an undeserving person. 
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om tat sad iti nirdesho brahmanas tri-vidhah smritah 
brahmands tena vedash cha yajnash cha vihitah pura 


om tat sat—syllables representing aspects of transcendence; iti—thus; nirdeshah—symbolic 
representatives; brahmanah—the Supreme Absolute Truth; tri-vidhah—of three kinds; smritah— 
have been declared; brahmanah—the priests; tena—from them; vedah—scriptures; cha—and; 
yajnah—sacrifice; cha—and; vihitah—came about; pura—from the beginning of creation. 


The words “Om Tat Sat” have been declared as symbolic representations of 


the Supreme Absolute Truth, from the beginning of creation. From them 


came the priests, scriptures, and sacrifice. 


In this chapter, Shri Krishna explained the categories of yajia (sacrifice), tapah 
(austerity), and dan (charity), according to the three modes of material nature. 
Amongst these three modes, the mode of ignorance degrades the Atman into 
nescience, languor, and sloth. The mode of passion excites the living being and 
binds it in innumerable desires. The mode of goodness is serene and 
illuminating, and engenders the development of virtues. Yet, the mode of 
goodness is also within the realm of Maya. We must not get attached to it; 
instead, we must use the mode of goodness as a stepping-stone to reach the 
transcendental platform. In this verse, Shri Krishna goes beyond the three 
gunas, and discusses the words Om Tat Sat, which symbolize different aspects of 
the Absolute Truth. Jn the following verses, he explains the significance of these 


three words. 
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tasmdad om ity udahritya yajna-dana-tapah-kriyah 
pravartante vidhdnoktah satatam brahma-vadinam 


tasmat—therefore; om—sacred syllable om; iti—thus; udahritva—by uttering; yajra—sacrifice; 
dana—charity; tapah—penance; skriyah—performing; pravartante—begin; vidhana-uktah— 
according to the prescriptions of Vedic injunctions; satatam—always; brahma-vadinam—expounders 
of the Vedas. 


Therefore, when performing acts of sacrifice, offering charity, or 
undertaking penance, expounders of the Vedas always begin by uttering 


“Om” according to the prescriptions of Vedic injunctions. 


The syllable Om is a symbolic representation of the impersonal aspect of 
Bhagavan. It is also considered as the name for the formless Brahman. It is also 


the primordial sound that pervades creation. Its proper pronunciation is: “Aaa” 


with the mouth open, “Ooh” with the lips puckered, and “Mmm’” with the lips 
pursed. It is placed in the beginning of many Vedic mantras as a bija (seed) 


mantra to invoke auspiciousness. 
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tad ity anabhisandhaya phalam yajna-tapah-kriyah 
dana-kriyash cha vividhah kriyante moksha-kankshibhih 


tat—the syllable Tat; itimthus; anabhisandhaya—without desiring; phalam—fruitive rewards; yajna 
—-sacrifice; tapah—austerity; kriyah—acts; dana—charity; kriyah—acts; cha—and; vividhah— 
various; kriyante—are done; moksha-kankshibhih—by seekers of freedom from material 
entanglements. 


Persons who do not desire fruitive rewards, but seek to be free from 
material entanglements, utter the word “Tat” along with acts of austerity, 


sacrifice, and charity. 


The fruits of all actions belong to Bhagavan, and hence, any yajria (sacrifice), 
tapah (austerity), and danam (charity), must be consecrated by offering it for the 
pleasure of the Supreme Bhagavan. Now, Shri Krishna glorifies the sound 
vibration “Tat,” which refers to Brahman. Chanting Tat along with austerity, 
sacrifice, and charity symbolizes that they are not to be performed for material 


rewards, but for the eternal welfare of the Atman through Brahman-realization. 
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sad-bhave sadhu-bhave cha sad ity etat prayujyate 
prashaste karmani tatha sach-chhabdah partha yujyate 


yajne tapasi dane cha sthitih sad iti chochyate 
karma chaiva tad-arthiyam sad ity evabhidhiyate 


sat-bhave—with the intention of eternal existence and goodness; sadhu-bhave—with auspicious 


inention; cha—also; sat—the syllable Sat; iti—thus; etat—this; prayujyate—is used; prashaste— 
auspicious; karmani—action; tatha—also; sat-sShabdah—the word "Sat"; partha—Arjun, the son of 
Pritha; yujyate—is used; yajne—in sacrifice; tapasi—in penance; dane—in charity; cha—and; sthitih 
—established in steadiness; sat—the syllable Sat; iti—thus; cha—and; uchyate—is pronounced; 
karma—action; cha—and; eva—indeed; tat-arthiyam—for such purposes; sat—the syllable Sat; iti 
—thus; eva—indeed; abhidhivate—is described. 


The word “Sat” means eternal existence and goodness. O Arjun, it is also 
used to describe an auspicious action. Being established in the 
performance of sacrifice, penance, and charity, is also described by the 


word “Sat.” And so any act for such purposes is named “Sat.” 


Now the auspiciousness of the word “Sat” is being glorified by Shri Krishna. 
This word Sat has many connotations, and the above two verses describe some 
of these. Sat is used to mean perpetual goodness and virtue. In addition, 
auspicious performance of sacrifice, austerity, and charity is also described as 
Sat. Sat also means that which always exists i.e., it is an eternal truth. The Shrimad 
Bhagavatam states: 
satya-vratam satya-param tri-satyam 
satyasya yonim nihitam cha satye 


satyasya satyam rita-satya-netram 
satydtmakam tvam sharanam prapannah (10.2.26) [v8] 


“O Bhagavan, your vow is true, for not only are you the Supreme Truth, but 
you are also the truth in the three phases of the cosmic manifestation— 
creation, maintenance, and dissolution. You are the origin of all that is true, 
and you are also its end. You are the essence of all truth, and you are also the 
eyes by which the truth is seen. Therefore, we surrender unto you, the Sat i.e., 
Supreme Absolute Truth. Kindly give us protection.” 
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ashraddhaya hutam dattam tapas taptam kritam cha yat 
asad ity uchyate partha na cha tat pretya no iha 


ashraddhaya—without faith; hutam—sacrifice; dattam—charity; tapah—penance; taptam— 
practiced; kritam—done; cha—and; yat—which; asat—perishable; iti—thus; uchyate—are termed 
as; partha—Arjun, the son of Pritha; na—not; cha—and; tat—that; pretva—in the next world; na u 
—not; iha—in this world. 


O son of Pritha, whatever acts of sacrifice or penance are done without 


faith, are termed as “Asat.” They are useless both in this world and the 


next. 


In order to firmly establish that all Vedic activities should be performed with 
faith, Shri Krishna now emphasizes the futility of Vedic activities done without 
it. He says that those who act without faith in the scriptures do not get good 
fruits in this life because their actions are not perfectly executed. And since 
they do not fulfill the conditions of the Vedic scriptures, they do not receive 
good fruits in the next life either. Thus, one’s faith should not be based upon 
one’s own impressions of the mind and intellect. Instead, it should be based 
upon the infallible authority of the Vedic scriptures and the Guru. This is the 


essence of the seventeenth chapter. 





Chapter 18 


Moksha Sanyas Yog ~ ATATAAAAT: 


Yog through the Perfection of Renunciation and Surrender 


The final chapter of the Bhagavad Gita is the longest and covers many subjects. 
Arjun initiates the topic of renunciation with a question about two commonly 
used Sanskrit words, sanyas (renunciation of actions) and sag (renunciation of 
desires). Both words come from roots words meaning “to abandon.” A sanyasi 
(monk) is one who does not participate in family life and withdraws from 
society to practice sadhana (spiritual discipline). A sagi is one who engages in 
activities but gives up selfish desire for enjoying the rewards of actions (this is 
the connotation of the word in the Gita). Shri Krishna recommends the 
second kind of renunciation. He advises that sacrifice, charity, penance, and 
other acts of duty should never be renounced, for they purify even the wise. 
Rather, they should be performed as a matter of duty simply because they 


ought to be done, without any attachment to the fruits of these actions. 


Then, Shri Krishna goes into a detailed analysis of the three factors that 
motivate action, the three constituents of action, and the five factors that 
contribute to the result of action. He describes each of these in terms of the 
three gunas. He establishes that those with deficient understanding see 


themselves as the only cause of their works. But the enlightened Atman(s), 


with purified intellect, neither consider themselves as the doer nor the enjoyer 
of their actions. Ever detached from the fruits of what they do, they are not 
bound in karmic reactions. The chapter then explains why people differ in 
their motives and activities. According to the three modes of material nature, it 
describes the kinds of knowledge, the types of actions, and the categories of 
performers. It then offers the same analysis for the intellect, resolve, and 
happiness. The chapter then goes on to paint a picture of those who have 
attained perfection in spiritual life and are situated in Brahman-realization. It 
adds that even such perfect yogis find completion in their realization by 
engaging in bhakti. Thus, the secret of Shri Hari can only be known through 


loving devotion. 


Shri Krishna then reminds Arjun that Bhagavan dwells in the hearts of all 
living beings, and directs their wanderings according to their karmas. If we 
remember him and dedicate all our activities to him, taking shelter of him and 
making him our supreme goal, then by his grace we will overcome all obstacles 
and difficulties. But if, motivated by pride, we act according to our whims, we 
will not attain success. Finally, Shri Krishna reveals that the most confidential 
knowledge is to abandon all varieties of religiosity and simply surrender to 
Bhagavan. However, this knowledge should not be given to those who are not 
austere or devoted, for they will misinterpret it and mis-utilize it to 
irresponsibly abandon actions. But if we explain this confidential knowledge to 
qualified Atman(s), it is the greatest act of love and is very pleasing to 


Bhagavan. 


Arjun then informs Shri Krishna that his illusion is dispelled and he is ready to 
act as instructed. In the end, Sanjay, who has been narrating the dialogue to 
the blind king Dhritarashtra remarks how amazed and astounded he is on 
hearing the divine conversation. His hair stands on end in ecstasy, as he recalls 


the sacred dialogue and remembers the stupendous cosmic form of Bhagavan. 


He concludes with a profound pronouncement that victory will always be on 
the side of Bhagavan and his pure devotee, and so will goodness, supremacy, 


and opulence, for the darkness of falsehood will always be vanquished by the 
light of the Absolute Truth. 
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arjuna uvdcha 
sanyasasya maha-baho tattvam ichchhami veditum 
tyagasya cha hrishikesha prithak keshi-nishidana 


arjunah uvacha—Argjun said; sanyasasya—of renunciation of actions; maha-baho— mighty-armed 
one; tattvam—the truth; ichchhami—I wish; veditum—to understand; tyagasya—of renunciation of 
desires for enjoying the fruits of actions; cha—and; hrishikesha—Krishna, the Bhagavan of the 
senses; prithak—distinctively; keshi-nishadana—Krishna, the killer of the Keshi demon. 


Arjun said: O mighty-armed Krishna, I wish to understand the nature of 
sanyas (renunciation of actions) and tydg (renunciation of the desire for 
the fruits of actions). O Hrishikesh, I also wish to know the distinction 
between the two, O Keshinisudan. 


Arjun addresses Shri Krishna as “Keshi-nisudan,” meaning “killer of the Keshi 
demon.” In his divine pastimes on the earth, Bhagavan Krishna had killed a 
furious and violent Demon called Keshi, who had taken the form of a mad 
horse and created havoc in the land of Braj. Doubt is also like an untamed 
horse that runs wild in the mind and destroys the garden of devotion. Arjun 
indicates, “Just as you slayed the Keshi demon, please slay the Demon of doubt 
in my mind.” His question is penetrating and poignant. He wishes to know 
the nature of sanyas, which means “renunciation of actions.” He also wishes to 
know the nature of tag, which means “renunciation of desires for enjoying the 
fruits of actions.” Further, he uses the word prithak, meaning difference; he 


wishes to understand the distinction between the two terms. Arjun also refers 


to Shri Krishna as Hrishikesh, meaning “master of the senses.” Arjun’s goal is 
to accomplish the greatest of conquests, which is to subdue the mind and the 
senses. It is this conquest that can bestow the state of perfect peace. And the 
Supreme Bhagavan Shri Krishna, as the Master of the senses, himself embodies 


this state of perfection. 


This topic had been explained in the previous chapters as well. Shri Krishna 
had talked about sanyas in verses 5.13 and 9.28, and about sag in verses 4.20 
and 12.11, but he explains it here from another angle. The same truth permits 
itself to be presented from a variety of perspectives and each perspective 
provides its own unique appeal. For example, various sections of a garden leave 
differing impressions on the viewer's mind, while the entire garden creates yet 
another impression. The Bhagavad Gita is very much like this. Each chapter is 
designated as a particular Yog, while the eighteenth chapter is considered the 
synopsis. In this chapter, Shri Krishna briefly summarizes the perennial 
principles and eternal truths that were presented in the previous seventeen 
chapters and establishes the collective conclusion of all of them. After 
discussing the topics of renunciation and detachment, he goes on to explain 
the natures of the three gunas and how they affect people’s natural propensities 
for work. He reiterates that the mode of goodness is the only mode worthy of 
cultivation. He then concludes that bhakti, or exclusive loving devotion to the 
Supreme Bhagavan is the paramount duty, and its attainment is the goal of 


human life. 


siATarare | 
aa HAUT aed Ga haat fag: | 
Adalat Wigan faaeot: 11211 


Shri-bhagavan uvdcha 
kamyanam karmanam nyasam sanydsam kavayo viduh 
sarva-karma-phala-tyagam prahus tyagam vichakshanah 


Shri-bhagavan uvacha—Bhagavan Krishna said; kamyanam—desireful; karmanadm—of actions; 
nydsam—giving up; sanyasam—renunciation of actions; kavayah—the learned; viduh—to 
understand; sarva—all; karma-phala—fruits of actions; ty@gam—trenunciation of desires for 
enjoying the fruits of actions; prahuh—declare; tyagam—renunciation of desires for enjoying the 
fruits of actions; vichakshanah—the wise. 


Bhagavan Krishna said: Giving up of actions motivated by desire is what 
the wise understand as sanyds. Relinquishing the fruits of all actions is 


what the learned declare to be tydg. 


Kavayah are the learned. Shri Krishna states that learned people consider sanyas 
as the renunciation of works. Those who renounce works for material 
enjoyment and enter the renounced order are called karm sanyasis. They continue 
to do some of the nitya karm (daily works for the maintenance of the body), but 
they renounce kdmya karm (works related to acquisition of wealth, progeny, 
prestige, status, power, etc). Such works bind the Atman further in the wheel 


of karma and lead to repeated rebirths in the samsara of birth and death. 


Vichakshanah are the wise. Shri Krishna states that wise people lay emphasis on 
tag, meaning “internal renunciation.” This implies not relinquishing the 
prescribed Vedic duties, rather renouncing the desires for enjoying their fruits. 
Therefore, the attitude of giving up attachment to the rewards of actions is wag, 
while the attitude of giving up works is sanyas. Both sanyas and tag seem 
plausible and reasonable options to pursue for enlightenment. Of these two 
courses of action, which one does Shri Krishna recommend? He provides more 


clarity on this topic in the subsequent verses. 


aed cdtectas hu Urgdaitaur: | 
AacMaG: hu A Aiseatuta AT 1131 


tyajyam dosha-vad ity eke karma prahur manishinah 
yajna-dana-tapah-karma na tydjyam iti chapare 


tyajyam—should be given up; dosha-vat—as evil; iti—thus; eke—some; karma—actions; prahuh— 
declare; manishinah—the learned; yajia—sacrifice; dana—charity; tapah—penance; karma—acts; 
na—never; tyajvam—should be abandoned; iti—thus; cha—and; apare—others. 


Some learned people declare that all kinds of actions should be given up as 
evil, while others maintain that acts of sacrifice, charity, and penance 


should never be abandoned. 


Some philosophers, such as those of the Sankhya school of thought, are in favor 
of liquidating mundane life as quickly as possible. They opine that all actions 
should be abandoned because they are motivated by desire, which promotes 
further transmigration in the cycle of life and death. They contend that all 
works are subject to inherent defects, such as indirect violence. For example, if 
one lights a fire, there is always the possibility of insects getting involuntarily 
burnt in it. Hence, they recommend the path of cessation of all actions, except 


those for the sustenance of the body. 


Other learned philosophers, such as those of the Mimansa school of thought, 
declare that prescribed Vedic activities should never be given up. They contend 
that wherever there are two contradictory injunctions of the Vedas, if a specific 
one is more prominent, it annuls the general one. For example, the Vedas 
instruct us: md hinsyat sarva bhitani [v1] “Do not commit violence toward any 
living entity.” This is a general instruction. The same Vedas also instruct us to 
perform fire sacrifice. This is a specific instruction. It is possible that in 
performing a fire sacrifice some creatures may get killed in the fire 
unintentionally. But the Mimdansakas (followers of the Mimansa philosophy) 
contend that the specific instruction for performing the sacrifice prevails, and 
it must be followed even though it conflicts with the general instruction for 
not committing violence. Therefore, the Mimansakas say we must never give up 


beneficial activities, such as sacrifice, charity, and penance. 


fayad YU T da AMT Aa 
ant fe qeuera fata: aorentiad: 11401 


nishchayam shrinu me tatra tyage bharata-sattama 
tyago hi purusha-vyaghra tri-vidhah samprakirtitah 


nishchayam—conclusion; shrinu—hear,; me—my; tatra—there; tyage—about renunciation of desires 
for enjoying the fruits of actions; bharata-sat-tama—best of the Bharatas; tyagah—renunciation of 
desires for enjoying the fruits of actions; Ai—indeed; purusha-vyaghra—tiger amongst men; fri- 
vidhah—of three kinds; samprakirtitah—declared. 

Now hear my conclusion on the subject of renunciation, O tiger amongst 


men, for renunciation has been declared to be of three kinds. 


Renunciation is important because it is the basis for higher life. It is only by 
giving up the lower desires that we can cultivate the higher aspirations. 
Likewise, it is by giving up lower actions that we can dedicate ourselves to 
higher duties and activities, and walk the path of enlightenment. However in 
the previous verse, Shri Krishna revealed that there are differing views on the 
true understanding of what renunciation actually entails. Having mentioned 
the two primary opposing views in the previous verse, Shri Krishna now reveals 
his opinion, which is the final verdict on the subject. He says that he will 
expound upon the subject by dividing renunciation into three categories 
(described in verses 7 to 9). He addresses Arjun as waghra, meaning “tiger 


amongst men” because renunciation is for the brave-hearted. Saint Kabir said: 


tira talavar se jo larai, so shiravira nahin hoya 
maya taji bhakti kare, shira kahavai soya [v2] 


“One is not brave by virtue of fighting with arrows and swords; that person is 


truly brave who renounces Maya and engages in bhakti.” 


AaeMaa:chy A Ae A ad 
Fal et Mayda Usa HATO 115 1 


yajna-dana-tapah-karma na tydjyam karyam eva tat 
yajno danam tapash chaiva pavandni manishinam 
yajna—sacrifice; dana—charity; tapah—penance; karma—actions; na—never; tydjyam—should be 
abandoned; karyam eva—must certainly be performed; tat—that; yvajiiah—sacrifice; danam— 
charity; tapah—penance; cha—and; eva—indeed; pavanani—purifying; manishinam—for the wise. 


Actions based upon sacrifice, charity, and penance should never be 


abandoned; they must certainly be performed. Indeed, acts of sacrifice, 


charity, and penance are purifying even for those who are wise. 


Here, Shri Krishna pronounces his verdict that we should never renounce 
actions which elevate us and are beneficial for humankind. Such actions, if 
performed in the proper consciousness, do not bind us, instead they help us 
grow spiritually. Consider, for example, a caterpillar. In order to transform 
itself, it weaves a cocoon for its evolution and encages itself in it. Once it 
becomes a butterfly, it breaks open the cocoon and soars into the sky. Our 
position in the world is similar to this. Like the ugly caterpillar, we are 
presently attached to the world and bereft of noble qualities. As a part of our 
self-preparation and self-education, we need to perform actions that bring 
about the inner transformation we desire. Yajia (sacrifice), dan (charity), and tapa 
(penance) are acts that help in our spiritual evolution and growth. At times, it 
may seem that they are binding too, but they are like the caterpillar’s cocoon. 
They melt our impurities, beautify us from within, and effectually help us 
break through the shackles of earthly life. Hence, Shri Krishna instructs in this 
verse that such auspicious activities must never be abandoned. He now 
qualifies his statement by revealing the proper attitude with which they must 


be performed. 


Wearate ¢ Hai Us aaa tactita a | 
adaita 4 ued igad Waa 61 


etany api tu karmani sangam tyaktva phalani cha 
kartavyaniti me partha nishchitam matam uttamam 


etani—these; api tu—must certainly be; karmani—activities; sangam—attachment; tyaktva—giving 
up; phalani—rewards; cha—and; kartavyani—should be done as duty; iti—such; me—my; partha— 
Arjun, the son of Pritha; nishchitam—definite; matam—opinion; uttamam—supreme. 


These activities must be performed without attachment and expectation 


for rewards. This is my definite and supreme verdict, O Arjun. 


Acts of sacrifice, charity, and penance should be done in the mood of devotion 
to the Supreme Bhagavan. If that consciousness has not been attained, then 
they should verily be performed as a matter of duty, without desire for reward. 
A mother abandons her selfish joys to perform her duty to her offspring. She 
offers the milk in her breast to her baby and nourishes the baby. She does not 
lose by giving to the child, rather she fulfills her motherhood. Similarly, a cow 
grazes grass in the meadow all day long, but yields the milk in her udder to her 
calf. The cow does not become any less by performing its duty; on the other 
hand, people hold it in greater respect. Because these activities are performed 
selflessly, they are viewed as sacred. Shri Krishna states in this verse that the 
wise should perform auspicious and beneficial acts in the same attitude of 
selflessness. He now explains the three kinds of renunciation in the following 


three verses. 


fade ¢ GA: HAT ATE 
Trent UR: Ua haa: 1070 


niyatasya tu sanyasah karmano nopapadyate 
mohdat tasya paritydgas tamasah parikirtitah 


niyatasya—of prescribed duties; tu—but; sanyadsah—renunciation; karmanah—actions; na—never; 
upapadyate—to be performed; mohat—deluded; tasya—of that; parityagah—renunciation; tamasah 
—in the mode of ignorance; parikirtitah—has been declared. 


Prescribed duties should never be renounced. Such deluded renunciation is 


said to be in the mode of ignorance. 


Renouncing prohibited actions and unrighteous actions is proper; renouncing 
desire for the rewards of actions is also proper; but renouncing prescribed 
duties is never proper. Prescribed duties help purify the mind and elevate it 
from tamo guna tO rajo guna tO sattva guna. Abandoning them is an erroneous 
display of foolishness. Shri Krishna states that giving up prescribed duties in 


the name of renunciation is said to be in the mode of ignorance. 


Having come in this world, we all have obligatory duties. Fulfilling them helps 
develop many qualities in an individual, such as responsibility, discipline of the 
mind and senses, tolerance of pain and hardships, etc. Abandoning them, out 
of ignorance, leads to the degradation of the Atman. These obligatory duties 
vary according to one’s level of consciousness. For an ordinary person, acts 
such as earning wealth, taking care of the family, bathing, eating, etc. are 
prescribed duties. As one gets elevated, these obligatory duties change. For an 


elevated Atman, sacrifice, charity, and penance are the duties. 


Gated Ache SMa 
G heal Usd aM ta APTA ANA 118 1 


duhkham ity eva yat karma kaya-klesha-bhayat tyajet 
sa kritvad rdjasam tyagam naiva tyaga-phalam labhet 


duhkham—troublesome; iti—as; eva—indeed; yat—which; karma—duties; kaya—bodily; klesha— 
discomfort; bhayat—out of fear; tvajet—giving up; sah—they; kritva—having done; rajasam—in 
the mode of passion; tyagam—renunciation of desires for enjoying the fruits of actions; na—never; 
eva—certainly; tyaga—renunciation of desires for enjoying the fruits of actions; phalam—tresult; 
labhet—attain. 


To give up prescribed duties because they are troublesome or cause bodily 
discomfort is renunciation in the mode of passion. Such renunciation is 


never beneficial or elevating. 


To advance in life does not mean abandoning our responsibilities, instead it 
entails increasing them. Novice spiritualists often do not understand this truth. 
Wishing to avoid pain and taking an escapist attitude, they make spiritual 
aspiration a pretext for relinquishing their obligatory duties. However, life is 
never meant to be without burdens. Advanced sadhaks are not those who are 
undisturbed because they do nothing, on the contrary, they retain their peace 
despite upholding a huge burden placed upon their shoulders. Shri Krishna 
declares in this verse that giving up duties because they are troublesome is 


renunciation in the mode of passion. 


From the beginning, the Bhagavad Gita is a call for action. Arjun finds his 
duty unpleasant and bothersome and, as a result, wishes to run away from the 
battlefield. Shri Krishna calls this ignorance and weakness. He encourages 
Arjun to continue doing his duty, even though it may be unpleasant, while 
simultaneously bringing about an internal transformation within him. For this 
purpose, he enlightens Arjun with spiritual knowledge and helps him develop 
the eyes of wisdom. Having heard the Bhagavad Gita, Arjun does not change 
his profession, but changes the consciousness he brings to bear upon his 
activities. Previously, the motive behind his work was to secure the kingdom of 
Hastinapur for his comfort and glory. Later, he continues to do his work, but 


as an act of devotion to Bhagavan. 


ated acnd trad tradssis | 
Ug Aaa taci Aa OAM: Afra Aa: 119 11 


karyam ity eva yat karma niyatam kriyate 'rjuna 
sangam tyaktva phalam chaiva sa tyagah sattviko matah 


karyam—as a duty; iti—as; eva—indeed; yat—which; karma niyatam—obligatory actions; kriyate— 
are performed; arjuna—Arjun; sangam—attachment; tyaktva—telinquishing; phalam—treward; cha 
—and; eva—certainly; sah—such; tyagah—tenunciation of desires for enjoying the fruits of actions; 
sattvikah—in the mode of goodness; matah—considered. 


When actions are taken in response to duty, Arjun, and one relinquishes 
attachment to any reward, it is considered renunciation in the nature of 


goodness. 


Shri Krishna now describes the superior kind of renunciation, where we 
continue to perform our obligatory duties, but give up attachment to the fruit 
of actions. He describes this as the highest kind of renunciation, which is 


situated in the mode of goodness (saitvic). 


Renunciation is definitely necessary for spiritual attainment. But the problem 


is that people’s understanding of renunciation is very shallow and they consider 


it to be only the external abandonment of works. Such renunciation leads to 
hypocrisy in which, while externally donning the robes of a renunciant, one 
internally contemplates upon the objects of the senses. There are many sadhus 
in India who come in this category. They left the world with the noble 
intention of Brahman-realization, but because the mind was not yet detached 
from the objects of their senses, their renunciation did not bestow the desired 
fruits. Consequently, they found their actions did not lead them to a higher 
spiritual life at all. The defect was in their sequence—they strove first for 
external renunciation and later for internal detachment. The instruction of this 
verse is to reverse the sequence—first develop internal detachment and then 


renounce externally. 


A Ged el HU HMC AAI | 
anit Uraaaiast Tara sages: 111011 


na dveshty akushalam karma kushale nadnushajjate 
tyagi sattva-samavishto medhavi chhinna-sanshayah 


na—neither; dveshti—hate; akushalam—disagreeable; karma—work; kushale—to an agreeable; na 
—nor; anushajjate—seek; tyagi—one who renounces desires for enjoying the fruits of actions; sattva 
—in the mode of goodness; samavishtah—endowed with; medhavi—intelligent; chhinna-sanshayah 
—those who have no doubts. 


Those who neither avoid disagreeable work nor seek work because it is 
agreeable are persons of true renunciation. They are endowed with the 
quality of the mode of goodness and have no doubts (about the nature of 


work). 


People who are situated in satvic renunciation are not miserable in disagreeable 
circumstances; nor do they get attached to situations that are agreeable to 
them. They simply do their duty under all conditions, without feeling elated 
when the going is good or feeling dejected when life becomes tough. They are 
not like a dry leaf that is tossed hither and tither by every passing breeze. 


Instead, they are like the reeds in the sea, gently negotiating every rising and 


falling wave. While retaining their equanimity and without succumbing to 
anger, greed, envy, or attachment, they watch the waves of events rising and 
falling around them. Bal Gangadhar Tilak was a scholar of the Bhagavad Gita 
and a famous karm yogi. Before Gandhi came on the scene, he was at the 
forefront of the freedom struggle of India. He was asked what position he 
would choose if India became independent—Prime Minister or Foreign 
Minister? He replied, “My ambition was to write a book on Differential 
Calculus. I will fulfill it.” Once, the police arrested him for creating unrest. He 
asked his friend to find out the provisions under which he was arrested, and to 
inform him in prison. When the friend reached him after an hour, he was fast 
asleep in the jail. Another time, he was working in his office, and his clerk 
brought him the news that his elder son was seriously ill. Instead of getting 
emotionally wrought, he asked the clerk to get a doctor, and he continued 
working. Half an hour later, his friend came and conveyed the same news. He 
said, “I have called for the doctor to see him. What else can I do?” These 
instances reveal how he retained his composure despite being in the midst of 
tumultuous situations. He was able to continue performing his actions because 
of the internal emotional composure; had he been emotionally distressed he 


would have been unable to sleep in the jail cell or concentrate on his work at 


the office. 


a fe can eet ad Haoasaa: 
Tel Bieta G aniseed thas 1 


na hi deha-bhrita shakyam tyaktum karmany asheshatah 
yas tu karma-phala-tyagi sa tyagity abhidhiyate 


na—not; hi—indeed; deha-bhrita—for the embodied being; shakyam—possible; tyaktum—to give 
up; Aarmani—activities; asheshatah—entirely; yah—who; tu—but; karma-phala—fruits of actions; 
tyagi—one who renounces all desires for enjoying the fruits of actions; sai—they; tvagi—one who 
renounces all desires for enjoying the fruits of actions; iti—as; abhidhiyate—are said. 


For the embodied being, it is impossible to give up activities entirely. But 


those who relinquish the fruits of their actions are said to be truly 


renounced. 


It may be contended that better than renunciation of the fruits of actions is to 
simply renounce all actions, for then there will be no distraction from 
meditation and contemplation. Shri Krishna rejects this as a possible option by 
stating that the state of complete inactivity is impossible for the embodied 
being. The basic functions for the maintenance of the body, such as, eating, 
sleeping, bathing, etc. have to be performed by everyone. Besides, standing, 
sitting, thinking, walking, talking, etc. are also activities that cannot be 
avoided. If we understand renunciation to be the external abandonment of 
works, then no one can ever be truly renounced. However, Shri Krishna states 
here that if one can give up attachment to the fruits of actions, it is considered 


perfect renunciation. 


aitrsts fast a fatal adorn: wet 
VIA Wa A Gea Gara 111211 


anishtam ishtam mishram cha tri-vidham karmanah phalam 
bhavaty atydginam pretya na tu sanyasinam kvachit 


anishtam—unpleasant; ishtam—pleasant; mishram—mixed; cha—and;_ tri-vidham—three-fold; 
karmanah phalam—fruits of actions; bhavati—accrue; atyaginadm—to those who are attached to 
persona reward; pretya—after death; na—not; tu—but; sanvasinam—for the renouncers of actions; 
kvachit—evet. 


The three-fold fruits of actions—pleasant, unpleasant, and mixed—accrue 
even after death to those who are attached to personal reward. But, for 
those who renounce the fruits of their actions, there are no such results in 


the here or hereafter. 


The three kinds of rewards that the Atman reaps after death are: 1) ishtam, or 
pleasant experiences in the celestial abodes, 2) anishtam, or unpleasant 


experiences in the hellish abodes, and 3) mishram, or mixed experiences in the 


human form on the earth planet. Those who perform virtuous actions are 
awarded the celestial realms; those who perform unrighteous actions are given 
birth in the nether realms; and those who perform a mixture of both come 
back to the human realm. But this applies only when the actions are performed 
with a desire for rewards. When such fruitive desire is renounced and work is 


done merely as a duty to Bhagavan, then no such results accrue from actions. 


A similar rule exists in the world as well. If one person kills another it is 
considered murder, which is a crime that can even result in the death sentence. 
However, if the government declares that someone is a notorious murderer or 
thief who is wanted dead or alive, then killing such a person is not considered 
an offence in the eyes of the law. Instead, it is rewarded by the government, 
and the killer is even respected as a national hero. Similarly, when we give up 
personal motive in our actions, then the three-fold fruits of actions do not 


accrue. 


Uoddlfat Helatal rons rarer A 
TA Hated Wad gs GaAHHOTA 111301 


panchaitani maha-baho karanani nibodha me 
sdnkhye kritante proktani siddhaye sarva-karmanam 


pancha—five; etani—these; maha-baho—mighty-armed one; karanani—causes; nibodha—listen; 
me—from me; sankhye—of Sdankya; krita-ante—stop reactions of karmas; proktani—explains; 
siddhaye—for the accomplishment; sarva—all; karmanadm—of karmas. 


O Arjun, now learn from me about the five factors that have been 


mentioned for the accomplishment of all actions in the doctrine of 


Sankhya, which explains how to stop the reactions of karmas. 


On knowing that work can be performed without attachment to the fruits, a 
natural question arises: “What constitutes action?” Shri Krishna announces to 
Arjun that he is going to address this question now, as this knowledge will help 


develop detachment from the results of actions. Simultaneously, he clarifies 


that the description of the five limbs of action is not a new analysis, but what 
has previously been described in the Sankhya philosophy as well. Sankhya refers to 
the system of philosophy established by Maharishi Kapil, who was a 
descension of Bhagavan and appeared on the earth as the child of Kardam 
Muni and Devahuti. The Sankhyva philosophy he propounded is based upon a 
system of analytical rationality. It develops knowledge of the self through an 
analysis of the elements within the body and in the world. It also ascertains the 


nature of cause and effect by an analysis of the elements of action. 


Sag aM hat At aA yatta 
fafaeiyd UaeAw cd Wala USA 111411 


adhishthanam tatha karta karanam cha prithag-vidham 
vividhash cha prithak cheshta daivam chaivatra patichamam 


adhishthanam—the body; tathad—also; karta—the doer (Atman); karanam—senses; cha—and; 
prithak-vidham—various kinds; vividhah—many; cha—and; prithak—distinct; cheshtah—efforts; 
daivam—Divine Providence; cha eva atra—these certainly are (causes); panchamam—the fifth. 


The body, the doer, the various senses, the many kinds of efforts, and 


Divine Providence—these are the five factors of action. 


In this verse, adhishthanam means “place of residence,” and refers to the body, 
since karmas can only be performed when the Atman is situated in the body. 
Karta means “the doer,” and refers to the Atman. Although the Atman itself 
does not perform actions, it inspires the body-mind-intellect mechanism with 
the life force to act. Further, it identifies with their actions, due to the 
influence of the ego. Therefore, it is responsible for the actions performed by 
the body, and it is called both the knower and the doer. The Prashna Upanishad 
states: esha hi drashta sprashta shrota ghrata rasayité manta boddhd karta vijnanAtman purushah 
sa pare ’kshara atmani sampratishthate (4.9) [v3] “Tt is the Atman that sees, touches, 
hears, feels, tastes, thinks, and comprehends. Thus, the Atman is to be 


considered both—the knower and the doer of actions.” The Brahma Sitra also 


states: jfio'ta eva (2.3.18) [v4] “It is truly the Atman that is the knower.” Again, 
the Brahma Sitra states: kartd shastrarthavattvat (2.3.33) [v5] “The Atman is the doer 
of actions, and this is confirmed by the scriptures.” From the above quotations, 


it is clear that the Atman is also a factor in accomplishing actions. 


The senses are instruments used for performing actions. Without the senses, 
the Atman could not have experienced the sensations of taste, touch, sight, 
smell, or sound. There are also the five working senses—hands, legs, voice, 
genitals, and anus. It is with their help that the Atman accomplishes various 
kinds of work. Thus, the senses are also listed as factors in accomplishing 


actions. 


Despite all the instruments of action, if one does not put in effort, nothing is 
ever done. In fact, effort is so important that Chanakya Pandit states in his 
Neeti Sutras: utsa@havatam shatravopi vashibhavanti [v6] “With sufficient effort, even 
poor destiny can be transformed into good fortune.” Nirutvahad daivam patita [v7] 
“Without proper effort, even good destiny can be converted into misfortune.” 


Therefore, cheshtha (effort) is another ingredient of action. 


Bhagavan is seated within the body of the living being as the witness. Based 
upon their past karmas, he also bestows different abilities to different people to 
perform actions. One may call this Divine Providence. For example, some 
people possess the acumen for earning huge amounts of wealth. Their 
acquaintances become astonished by their brilliant financial analysis of 
complex situations. They also seem to be lucky with the risks they take. This 
special intellect is granted to them by Bhagavan. Similarly, others seem to have 
Bhagavan-given talents in fields such as sports, music, art, literature, etc. It is 
Bhagavan who bestows people these special abilities, in accordance with their 
past karmas. He also grants the results of the present karmas. Hence, he is 


listed as one of the factors responsible for action. 


WAS HAH UR AT: 
area at faut al Usa TI Seta: 11151 
dad afd Halas haci I a: | 
Wwadadalgceala @ vata quia: 1161 


Sharira-van-manobhir yat karma prarabhate narah 
nydyyam va viparitam va panchaite tasya hetavah 


tatraivam sati kartaram Atmannam kevalam tu yah 
pashyaty akrita-buddhitvan na sa pashyati durmatih 


Sharira-vak-manobhih—with body, speech, or mind; yat—which; karma—action; prarabhate— 
performs; narah—a person; nyayyvam—proper; va—or; viparitam—improper; va—or; paricha—five; 
ete—these; tasva—their; hetavah—factors; tatra—there; evam sati—in spite of this; kartaram—the 
doer; Atmannam—the Atman; kevalam—only; tu—but; yah—who; pashyati—see; akrita-buddhitvat 
—with impure intellect; na—not; sah—they; pashyati—see; durmatih—foolish. 

These five are the contributory factors for whatever action is performed, 
whether proper or improper, with body, speech, or mind. Those who do 
not understand this regard the Atman as the only doer. With their impure 


intellects they cannot see things as they are. 


The three kinds of actions are—kayik (those performed with the body), vachik 
(those performed by speech), and manasik (those performed by the mind). In 
each of these categories, whether we do virtuous or sinful acts, the five causes 
mentioned in the previous verse are responsible. Due to the ego, we think of 
ourselves as the doers of our actions. “I achieved this.” “I accomplished that.” 
“T will do this.” These are statements we make under the illusion of being the 
doer. Shri Krishna’s purpose in revealing this knowledge is to annihilate the 
Atman’s pride of doership. Thus, he states that those who see the Atman only 
as the contributory factor for action do not see things as they truly are. If the 
Atman were not granted a body by Bhagavan, it could not have done anything 
at all. Further, if the body were not energized by Bhagavan, it could have still 


done nothing. The Kenopanishad states: 


yadvachanabhyuditam yena vagabhyudyate (1.4) [v8] 


“Brahman cannot be described by the voice. By its inspiration, the voice gets the 


power to speak.” 
yanmanasa na manute yenahurmano matam (1.5) [v9] 


“Brahman cannot be understood by the mind and intellect. By its power, the 


mind and intellect work.” 
yachchakshushda na pashyati yena chakshumshi pashyati (1.6) [v10] 
“Brahman cannot be seen with the eyes. By its inspiration, the eyes see.” 
yachchhrotrena na shrinoti yena shrotramidam shrutam (1.7) [v11] 
“Brahman cannot be heard with the ears. By its power, the ears hear.” 
yat pranena na praniti yena pranah praniyate (1.8) [v12] 


“Brahman cannot be energized by the life airs. By its inspiration, the life airs 


function.” 


This does not mean that the Atman has no role in performing karmas. It is like 
the driver in the car, who controls the steering wheel of the car and decides 
where to turn it and at what speed to drive. Similarly, the Atman too governs 
the actions of the body, mind, and intellect, but it should not claim credit for 
any action(s) for itself. If we see ourselves to be the sole cause of action, then 
we want to be the enjoyers of our actions as well. But when we free ourselves 
from the pride of doership and ascribe the credit of our efforts to the grace of 
Bhagavan and the tools provided by him, then we also realize that we are not 
the enjoyers of our actions and all actions are meant for his pleasure. As 
explained in the next verse, this understanding helps us to dedicate to him 


every act of sacrifice, charity, and penance, and perform these with devotion. 


TA esa Wal age 4 fear 
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yasya nahankrito bhavo buddhir yasya na lipyate 
hatva'pi sa imal lokan na hanti na nibadhyate 


yasya—whose; na ahankritah—free from the ego of being the doer; bhavah—nature; buddhih— 
intellect; yasya—whose; na lipyate—unattached; hatva—slay; api—even; sah—they; iman—this; 
lokan—living beings; na—neither; hanti—kill; na—nor; nibadhyate—get bound. 

Those who are free from the ego of being the doer, and whose intellect is 
unattached, though they may slay living beings, they neither kill nor are 


they bound by actions. 


Having described the obtuse intellect in the previous verse, Shri Krishna now 
describes the pure intellect. He says that those with purified intellect are free 
from the false pride of being the doer. They also do not seek to enjoy the fruits 
of their actions. Thus, they are not bound in the karmic reactions of what they 
do. Previously in verse 5.10 as well, he had stated that those who are detached 
from results are never tainted by sin. From a material perspective, they may 
appear to be working, but from a spiritual perspective, they are free from 
selfish motivations, and therefore they do not become bound by the results of 


karma. 


Rahim Khankhana was a famous poet saint, during the Mughal period in 
Indian history. Although a Muslim by birth, he was a great devotee of 
Bhagavan Krishna. When he would give alms in charity, he would lower his 
eyes. A sweet incident is related about this habit of his. It is said that Saint 


Tulsidas heard of Rahim’s style of giving alms, and asked him: 


aist deni dena jyun, kita stkhe ho saina 
jvon jyon kara unchyo karo, tyon tyon niche naina [v13] 


“Sir, where did you learn to give alms like this? Your hands are as high as your 


eyes are low.” Rahim replied beautifully and in all humbleness: 


denahara koi aur hai, bhejata hai dina raina 
loga bharama hama para karen, yate niche naina [v14] 


“The giver is someone else, giving day and night. But the world gives me the 


credit, and so I lower my eyes.” Understanding that we are not the sole cause 
responsible for our accomplishments frees us from the egoistic pride of 


doership. 


a aa Utara fataet atateat | 
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factors; karma-chodana—factors that induce action; karanam—the instrumens of action; karma—the 
act; kKarta—the doer; iti—thus; tri-vidhah—threefold; karma-sangrahah—constituents of action. 


Knowledge, the object of knowledge, and the knower—these are the three 
factors that induce action. The instrument of action, the act itself, and the 


doer—these are the three constituents of action. 


In his systematic treatment of the science of action, Shri Krishna explained its 
limbs. He also explained the karmic reactions of actions, and the process of 
becoming free from them. Now, he discusses the three-fold factors that propel 
actions. These are jiana (knowledge), jfeva (the object of knowledge), and jiara 


(the knower). Together, the three are called the jadna tripurt (triad of knowledge). 


“Knowledge” is a primary impetus for action; it provides understanding to the 
“knower” about the “object of knowledge.” This triad jointly induces action. 
For example, knowledge of the remuneration to be paid by the employer 
motivates employees to work; information of the discovery of gold in various 
parts of the world led to gold rushes involving feverish migration by workers; 
awareness of the importance of winning a medal in the Olympics motivates 
sportspersons to practice for years. Knowledge also has a correlation to the 
quality of work. For instance, a degree from a top college carries weight in the 
job market. Corporations realize that people with higher quality knowledge 


can perform work more proficiently. That’s why good corporations invest in 


the development of their people, such as sponsoring employees for 


developmental seminars to further advance their skill set. 


The second set named is the karm triputt (triad of action). It includes the karta 
(doer), karan (the instrument of action), and karm (the act itself). This triad of 
work jointly constitutes the content of action. The “doer” utilizes the 
“instruments of action” to perform “the action.” Having analyzed the 
constituents of action, Shri Krishna now relates them to the three modes of 
material nature, to explain why people differ from each other in their motives 


and actions. 


a a od chal a faela Worse: | 
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jnanam karma cha karta cha tridhaiva guna-bhedatah 
prochyate guna-sankhydne yathavach chhrinu tany api 


jnanam—knowledge; karma—action; cha—and; karta—doer; cha—also; tridha—of three kinds; 
eva—certainly; guna-bhedatah—distinguished according to the three modes of material nature; 
prochyate—are declared; guna-sankhyane—Sankhya philosophy, which describes the modes of 
material nature; yatha-vat—as they are; shrinu—listen; tani—them; api—also. 

Knowledge, action, and the doer are declared to be of three kinds in the 
Sankhya philosophy, distinguished according to the three modes of 


material nature. Listen, and I will explain their distinctions to you. 


Shri Krishna once again refers to the three modes of nature. In chapter 14, he 
had given an introduction about these modes, and described how they bind 
the Atman to the samsara of life and death. Then in chapter 17, he went into 
great detail about how these three modes influence the kinds of faith people 
develop and also their choice of foods. He also explained the three categories of 
sacrifice, charity, and penance. Here, according to the three gunas, the Bhagavan 


will explain the three types of knowledge, action, and doers. 


Amongst the six systems of thought in Indian philosophy, the Sankhya 


philosophy (also called purush prakriti vada) is recognized as the authority in the 
matter of analysis of material nature. It considers the Atman as the purush 
(Bhagavan), and thus recognizes many purushas. Prakriti is the material nature 
and includes all things made from it. Sankhya states the cause for misery is the 
desire of the purush to enjoy prakriti. When this enjoying propensity subsides, 
then the purush is released from the bondage of material nature attains eternal 
beatitude. The Sankhya system does not acknowledge the existence of the Param 
Purush, or the Supreme Bhagavan, and hence it is insufficient for knowing the 
Absolute Truth. However, in the matter of knowledge about prakriti (material 


nature), Shri Krishna refers to it as the authority. 


WaNdy Sich Manet 
atavad favady dale fates Urachy 112011 


sarva-bhiteshu yenaikam bhadvam avyayam ikshate 
avibhaktam vibhakteshu taj jndnam viddhi sattvikam 


sarva-bhiiteshu—within all living beings; yena—by which; ekam—one; bhavam—nature; avyayam 
—imperishable; ikshate—one sees; avibhaktam—undivided; vibhakteshu—in diversity; tat—that; 
jnanam—knowledge; viddhi—understand; sattvikam—in the mode of goodness. 


Understand that knowledge to be in the mode of goodness by which a 
person sees one undivided imperishable reality within all diverse living 


beings. 


Creation gives the appearance of a panorama of diverse living beings and 
material entities. But the substratum behind this apparent diversity is the 
Supreme Bhagavan. Those who possess this vision of knowledge see the unity 
that exists behind the variety of creation, just as an electrical engineer sees the 
same electricity flowing through different gadgets, and a goldsmith sees the 


same gold cast into different ornaments. The Shrimad Bhagavatam states: 
vadanti tat tattva-vidas tattvam yaj jnanam advayam (1.2.11) [v15] 


“Knowers of the truth have stated that there is only one entity in existence, 


without a second.” Chaitanya Mahaprabhu referred to Bhagavan, in his form 
as Shri Krishna, as advaya jiana tattva [v16] (one without a second, the only thing 
and everything that exists in creation), on the basis of the following four 


criteria: 


1. Sajatiya bhed Shinya. (He is one with all similar entities.) Shri Krishna is one 
with the various other forms of Bhagavan, such as Ram, Shiv, Vishnu, etc. 


since these are different manifestations of the one Bhagavan. 


Shri Krishna is also one with the Atman(s), who are his tiny fragmental parts. 
A fragment is one with its whole, just as flames are one with the fire of which 


they are tiny parts. 


2. Vijattya bhed shinya. (He is one with all dissimilar entities.) Dissimilar to 
Bhagavan is Maya, which is insentient, while Bhagavan is sentient. However, 
Maya is an energy of Bhagavan, and energy is one with its energetic, just as the 


energies of fire—heat and light—are non-different from it. 


3. Swagat bhed shinya. (The various parts of his body are non-different from 
him.) The amazing thing about Bhagavan’s body is that all the parts perform 


the functions of all the other parts. The Brahma Samhita states: 
angani yasya sakalendriya-vritti-manti pashyanti panti kalayanti chiram jaganti (5.32) [v17] 
“With every limb of his body, Bhagavan can see, hear, talk, smell, eat, and 


think.” Hence, all the limbs of Bhagavan’s body are non-different from him. 


4. Swayam siddha. (He needs the support of no other entity.) Maya and the 
Atman are both dependent upon Bhagavan for their existence. If he did not 
energize them, they would cease to exist. On the other hand, Bhagavan is 
supremely independent and does not need the support of any other entity for 


his existence. 


The Supreme Bhagavan Shri Krishna satisfies all the four above points, and 


thus he is the advaya jidna tattva, in other words, he is everything that exists in 
creation. With this understanding, when we see the entire creation in its unity 
with Bhagavan, it is considered sattvic knowledge. And love based upon such 


knowledge is not racial or national, rather it is universal. 


Uae ¢ ald AMM aaa 
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prithaktvena tu yaj jaanam nana-bhavan prithag-vidhan 
vetti sarveshu bhiteshu taj jnanam viddhi rajasam 


prithaktvena—unconnected; tu—however; yat—which; jfianam—knowledge; ndand-bhavan— 
manifold entities; prithak-vidhan—of diversity; vetti—consider; sarveshu—in all; bhuteshu—living 
entities; tat—that; jianam—knowledge; viddhi—know; rajasam—in the mode of passion. 

That knowledge is to be considered in the mode of passion by which one 
sees the manifold living entities in diverse bodies as individual and 


unconnected. 


Shri Krishna now explains rajasic knowledge. That knowledge is said to be in 
the mode of passion where the world is not seen in its connection with 
Bhagavan, and thus the living beings are perceived in their plurality, with 
distinctions of race, class, creed, sect, nationality, etc. Such knowledge divides 
the one human society along innumerable lines. When knowledge unites, it is 
in the mode of goodness, and when knowledge divides, it is in the mode of 


passion. 


a aetdcanlarae Gated | 
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yat tu kritsna-vad ekasmin karye saktam ahaitukam 
atattvartha-vad alpam cha tat tamasam udahritam 


yat—which; tu—but; kritsna-vat—as if it encompasses the whole; ekasmin—in single; karye— 
action; saktam—engrossed; ahaitukam—without a reason; atattva-artha-vat—not based on truth; 
alpam—fragmental; cha—and; tat—that; tamasam—in the mode of ignorance; udahyitam—is said 
to be. 


That knowledge is said to be in the mode of ignorance where one is 
engrossed in a fragmental concept as if it encompasses the whole, and 


which is neither grounded in reason nor based on the truth. 


When the intellect is dulled under the effect of tamo guna, it clings to a 
fragmental concept as if it were the complete truth. People with such views 
often become fanatic about what they perceive to be the Absolute Truth. Their 
understanding is usually not even rational, nor grounded in the scriptures or in 
reality, and yet they zealously desire to impose their beliefs on others. The 
history of humankind has repeatedly seen religious zealots who imagine 
themselves as self-appointed champions of Bhagavan and defenders of faith. 
They fanatically proselytize and find a few followers with the same kind of 
intellect, creating the phenomenon of the blind leading the blind. However, in 
the name of serving Bhagavan and religion, they create disruption in society 


and obstruct its harmonious growth. 


fad Ugtedag ad: Hay | 
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niyatam sanga-rahitam ardga-dveshatah kritam 
aphala-prepsuna karma yat tat sadttvikam uchyate 


niyatam—in accordance with scriptures; sanga-rahitam—free from attachment; araga-dveshatah— 
free from attachment and aversion; kyitam—done; aphala-prepsuna—without desire for rewards; 
karma—action; yat—which; tat—that; sattvikam—in the mode of goodness; uchyate—is called. 


Action that is in accordance with the scriptures, which is free from 
attachment and aversion, and which is done without desire for rewards, is 


in the mode of goodness. 


Having explained the three kinds of knowledge, Shri Krishna now describes 
the three kinds of action. In the passage of history, many social scientists and 
philosophers have given their opinion regarding what is proper action. A few 


of the important ones and their philosophies are mentioned here. 


1. The Epicureans of Greece (third century BC) believed that to “eat, 
drink, and be merry” was right action. 


2. More refined was the philosophy of Hobbs of England (1588 — 1679) 
and Helvetius of France (1715 — 1771). They said that if everyone 
becomes selfish and does not think of others, there will be chaos in the 
world. So they recommended that along with personal sense gratification 
we should also care for others. For example, if the husband is sick, the 
wife should take care of him; and if the wife is sick, the husband should 
take care of her. In the case where helping others conflicts with the self- 
interest, they advised that self-interest should be given the priority. 


3. Joseph Butler’s (1692 — 1752) philosophy went beyond this. He said 
that the idea of service to others after catering to our own self-interest was 
wrong. Helping others is a natural human virtue. Even a lioness feeds her 
cubs while remaining hungry herself. So, service to others must always 
take priority. However, Butler’s concept of service was limited to the 
alleviation of material suffering; for example, if a person is hungry, he 
should be fed. But this does not really solve problems because after six 
hours the person is hungry again. 


4. After Butler came Jeremy Bentham (1748 — 1832) and John Stuart Mill 
(1806 — 1873). They recommended the utilitarian principle of doing what 
is best for the majority. They suggested following the majority opinion for 
determining proper behavior. But if the majority is wrong or misguided 
then this philosophy falls through, for even a thousand ignorant people 
together cannot match the quality of thought of one learned person. 
Other philosophers recommended following the dictates of the conscience. 
They suggested that it is the best guide in determining proper behavior. 
However, the problem is that everyone’s conscience guides differently. Even in 
one family, two children have different moral values and conscience. Besides, 
even one person’s conscience changes over time. If a murderer is asked whether 


he feels bad on killing people, he replies, “Initially I would feel bad, but later it 


became as trivial as killing mosquitoes. I feel no remorse.” 


Regarding proper action, the Mahabharat states: 


atmanah pratikilani paresham na samacharet 
Shrutih smritih sadacharah svasya cha priyamatmanah (5.15.17) [v18] 


“If you do not like it when others behave with you in a certain way, then do 
not behave with them in that way either. But always verify that your behavior 
is in accordance with the scriptures.” Conduct yourself with others as you 
desire them to behave with you. The Bible also says, “Do to others as you 
would have them do to you.” (Luke 6.31) [v19] Here, Shri Krishna declares, in 
a similar way that action in the mode of goodness is doing one’s duty in 
accordance with the scriptures. He further adds that such work should be 


without attachment or aversion, and without desire to enjoy the results. 
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yat tu kamepsund karma sahankarena va punah 
kriyate bahulayasam tad rajasam udahritam 


yat—which; tu—but; kama-ipsunad—prompted by selfish desire; karma—action; sa-ahankarena— 
with pride; va—or; punah—again; kriyate—enacted; bahula-dydsam—stressfully; tat—that; rajasam 
—in the nature of passion; udahyitam—s said to be. 


Action that is prompted by selfish desire, enacted with pride, and full of 


stress, is in the nature of passion. 


The nature of rajo guna is that it creates intense desires for materialistic 
enhancement and sensual enjoyment. So, action in the mode of passion is 
motivated by huge ambition and characterized by intense effort. It entails 
heavy toil and great physical and mental fatigue. An example of rajasic action is 
the corporate world. Management executives regularly complain of stress. This 
is because their actions are usually motivated by pride and an inordinate 


ambition for power, prestige, and wealth. The efforts of political leaders, over- 


anxious parents, and business persons are also often typical examples of actions 


in the mode of passion. 


Waa aa are a Ue aT 
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anubandham kshayam hinsadm anapekshya cha paurusham 
mohdad arabhyate karma yat tat tamasam uchyate 


anubandham—consequences; kshayam—loss; hinsam—injury; anapekshya—by disregarding; cha— 
and; paurusham—one's own ability; mohat—out of delusion; Grabhyate—is begun; karma—action; 
yat—which; tat—that; tamasam—in the mode of ignorance; uchyate—is declared to be. 


That action is declared to be in the mode of ignorance, which is begun out 
of delusion, without thought to one’s own ability, and disregarding 


consequences, loss, and injury to others. 


The intellects of those in samo guna are covered by the fog of ignorance. They are 
oblivious to or unconcerned with what is right and what is wrong, and are only 
interested in themselves and their self-interest. They pay no heed to money or 
resources at hand, or even to the hardships incurred by others. Such work 
brings harm to them and to others. Shri Krishna uses the word kshaya meaning 
“decay.” Tamasic action causes decay of one’s health and vitality. It is a waste of 
effort, a waste of time, and a waste of resources. Typical examples of this are 


gambling, stealing, corruption, drinking, etc. 


Tata gi Seale AAS ad: | 
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mukta-sango 'naham-vadi dhrity-utsadha-samanvitah 
siddhy-asiddhyor nirvikarah karta sattvika uchyate 


mukta-sangah—tree from worldly attachment; anaham-vadi—free from ego; dhriti—strong resolve; 
utsaha—zeal; samanvitah—endowed with; siddhi-asiddhyoh—in success and failure; nirvikarah— 
unaffected; karta—worker; sattvikah—in the mode of goodness; uchyate—is said to be. 


The performer is said to be in the mode of goodness, when he or she is free 


from egotism and attachment, and endowed with enthusiasm and 


determination. 


Shri Krishna had earlier mentioned the three ingredients of action— 
knowledge, the action itself, and the doer. Having described the categories of 
two of them—knowledge and actions—he now moves on to the three kinds of 
performers of actions. He clarifies that those situated in the mode of goodness 
are not inactive; rather they work with enthusiasm and determination. The 
difference is that their work is performed in proper consciousness. Sattvic doers 
are mukta sangah, i.e. they do not try to cling to things in worldly attachment, 
nor do they believe that worldly things can bestow satisfaction to the Atman. 
Hence, they work with noble motives. And since their intentions are pure, they 
are filled with wsaha (zeal) and dhriti (strong resolve) in their endeavors. Their 
mental attitude results in the least dissipation of energies while working. Thus, 
they are able to work tirelessly to fulfill their sublime motives. Though they 
may accomplish great things, they are anaham vadi (free from egotism), and they 


give all credit for their successes to Bhagavan. 


Tit Hace arse PA: | 
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ragi karma-phala-prepsur lubdho hinsdtmako 'shuchih 
harsha-shokdanvitah karta rajasah parikirtitah 


rdgi—craving; karma-phala—fruit of work; prepsuh—covet; lubdhah—greedy; hinsad-atmakah— 
violent-natured; ashuchih—impure; harsha-shoka-anvitah—moved by joy and sorrow; karta— 
performer; rajasah—in the mode of passion; parikirtitah—is declared. 


The performer is considered in the mode of passion when he or she craves 
the fruits of the work, is covetous, violent-natured, impure, and moved by 


joy and sorrow. 


The rajasic workers are being described here. While the sazvic workers are 
motivated by the desire for spiritual growth, the rdajasic workers are deeply 


ambitious for materialistic enhancement. They do not realize that everything 


here is temporary and will have to be left behind one day. Agitated with 
immoderate rag (desires of the mind and senses), they do not possess the purity 
of intention. They are convinced that the pleasure they seek is available in the 
things of the world. Hence, never satisfied by what comes their way, they are 
lubdhah (greedy for more). When they see others succeeding or enjoying more 
than them, they become hinsatmakah (enviously bent on injury). To fulfill their 
ends, they sometimes sacrifice morality, and hence become ashuchih (impure). 
When their desires are fulfilled they become elated, and when they are daunted 
they get dejected. In this way, their lives become harsha shoka anvitah (a mixture of 


delights and sorrows). 
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ayuktah prakritah stabdhah shatho naishkritiko 'lasah 
vishadi dirgha-sitri cha karta tamasa uchyate 


ayuktah—undisciplined; prakritah—vulgar; stabdhah—obstinate; shathah—cunning; naishkritikah 
—dishonest or vile; alasah—slothful; vishadi—unhappy and morose; dirgha-sutri—procrastinating; 
cha—and; karta—performer; tamasah—in the mode of ignorance; uchyate—is said to be. 


A performer in the mode of ignorance is one who is undisciplined, vulgar, 


stubborn, deceitful, slothful, despondent, and procrastinating. 


Shri Krishna now gives a description of tamasic workers. Their mind is blotted 
with negative obsessions and thus they are ayuktah (undisciplined). The 
scriptures give injunctions regarding what is proper and improper behavior. 
But workers in the mode of ignorance are stabdhah (obstinate in their views), for 
they have closed their ears and mind to reason. Thus, they are often shathah 
(cunning) and naishkritikah (dishonest or vile) in their ways. They are prakritah 
(vulgar) because they do not believe in controlling their animal instinct. 
Though they may have duties to perform, they see effort as laborious and 


painful, and so they are alasah (slothful) and dirgha-sitr7 (procrastinating). Their 


ignoble and base thoughts impact them more than anyone else, making them 


vishadi (unhappy and morose). 


The Shrimad Bhagavatam also describes types of performers of actions: 


sattvikah karako ssangi ragandho rajasah smritah 
tamasah smriti-vibhrashto nirguno mad-apashrayah (11.25.26) [v20] 


“The worker who is detached is sattvic in nature; the one who is excessively 
attached to action and its results is rajasic; one who is devoid of discrimination 
is tamasic. But the worker who is surrendered to me is transcendental to the 


three modes.” 


qaevé yaaa qurditafae yu 
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buddher bhedam dhritesh chaiva gunatas tri-vidham shrinu 
prochyamanam asheshena prithaktvena dhananjaya 


buddheh—of intellect; bhedam—the distinctions; dhriteh—of determination; cha—and; eva— 
certainly; gunatah tri-vidham—according to the three modes of material nature; shyrinu—hear; 
prochyamanam—described; asheshena—in detail; prithaktvena—distinctly; dhananjaya—conqueror 
of wealth, Arjun. 


Hear now, O Arjun, of the distinctions of intellect and determination, 
according to the three modes of material nature, as I describe them in 


detail. 


In the previous nine verses, Shri Krishna explained the constituents of work 
and showed that each of three constituents fall in three categories. Now he 
explains the two factors that impact the quality and quantity of work. They not 
only propel action but also control and direct it. These are the intellect and 
determination. Buddhi is the faculty of discrimination that distinguishes 
between right and wrong. Dhriti is the inner determination to persist in 
accomplishing the work undertaken, despite hardships and obstacles on the 


way. Both are of three kinds in accordance with the modes of nature. Shri 


Krishna now discusses both these faculties and their three-fold classifications. 


Vali a ahi a arate saree 
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pravrittim cha nivrittim cha karyakarye bhayabhaye 
bandham moksham cha ya vetti buddhih sa partha sattviki 


pravrittim—activities; cha—and; nivrittim—trenuncation from action; cha—and; karya—proper 
action; akarye—improper action; bhaya—fear; abhaye—without fear; bandham—what is binding; 
moksham—what is liberating; cha—and; ya—which; vetti—understands; buddhih—intellect; sa— 
that; partha—son of Pritha; sattviki—in the nature of goodness. 


The intellect is said to be in the nature of goodness, O Parth, when it 
understands what is proper action and what is improper action, what is 
duty and what is non-duty, what is to be feared and what is not to be 


feared, what is binding and what is liberating. 


We constantly exercise our free will to make choices, and our cumulative 
choices determine where we reach in life. Robert Frost vividly describes this in 


his poem, The Road Not Taken: 


I shall be telling this with a sigh 
Somewhere ages and ages hence; 
Two roads diverged in a wood, and I, 
I took the one less traveled by, 

And that has made all the difference. 


To make proper choices, a developed faculty of discrimination is required. The 
Bhagavad Gita itself was spoken to Arjun to equip him with the power of 
discrimination. At the outset, Arjun was confused about his duty. His 
inordinate attachment to his relatives had bewildered his judgment regarding 
proper and improper action. Feeling weak and fearful, and in utter confusion, 
he had surrendered to the Bhagavan and requested him to enlighten him 
regarding his duty. Through the divine song of wisdom, Bhagavan Krishna 


helped Arjun develop his power of discrimination, until he finally concluded: 


“I have explained to you the knowledge that is more secret than all secrets. 


Ponder over it deeply, and then do as you wish.” (verse 18.63) 


The mode of goodness illumines the intellect with the light of knowledge 
thereby refining its ability to discriminate the right and wrong of things, 
actions, and sentiments. The sa¢tvic intellect is one that makes known to us 
what type of action is to be performed and what type of action is to be 
renounced, what is to be feared and what is to be ignored. It explains to us the 
reason for the shortcomings in our personality and reveals the solution for 


them. 


Ta wane aA ale Ahada a | 
saMaUsd aes: A Orel Usa 113111 


yaya dharmam adharmam cha karyam chakaryam eva cha 
ayathavat prajanati buddhih sa partha rdjast 


yayad—by which; dharmam—righteousness; adharmam—unrighteousness; cha—and; karyam—right 
conduct; cha—and; akaryam—wrong conduct; eva—certainly; cha—and; ayatha-vat—confused; 
prajanati—distinguish; buddhih—intellect; sa—that; partha—Arjun, the son of Pritha; radjasi—in 
the mode of passion. 

The intellect is considered in the mode of passion when it is confused 
between righteousness and unrighteousness, and cannot distinguish 


between right and wrong conduct. 


The raasic intellect becomes mixed due to personal attachments. At times it 
sees clearly, but when self-interest comes into play, it becomes tainted and 
confused. For example, there are people who are very competent in their 
profession, but childish in familial relationships. They succeed on the career 
front but become utter failures on the home front because their attachment 
prevents them from proper perception and conduct. The rajasic intellect, 
colored by attachments and aversions, likes and dislikes is unable to discern the 


proper course of action. It becomes confused between the important and the 


trivial, the permanent and the transient, the valuable and the insignificant. 


aed yafata a dad aaadr | 
Galuianticigd afeg: AT Ure ATT 1132 1 


adharmam dharmam iti ya manyate tamasavrita 
sarvarthdn viparitansh cha buddhih sa partha tamast 


adharmam—ireligion; dharmam—teligion; iti—thus; ya—which; manyate—imagines; tamasa- 
avrita—shrouded in darkness; sarva-arthan—all things; viparitan—opposite; cha—and; buddhih— 
intellect; sa—that; partha—Aryjun, the son of Pritha; tamasi—of the nature of ignorance. 

That intellect which is shrouded in darkness, imagining irreligion to be 
religion, and perceiving untruth to be the truth, is of the nature of 


ignorance. 


The tamasic intellect is without the illumination of sublime knowledge. Hence, 
it misconstrues adharma to be dharma. For example, a drunk is attached to the 
inebriation that drinking alcohol provides. Hence, his poor intellect, covered 
with the fog of darkness, cannot even perceive the sheer ruin that he brings 
onto himself, and he does not even mind selling his property to get his next 
bottle. In the samasic intellect, the faculty of judgment and the ability for logical 


reasoning become lost. 


Tea Fa Mad FAUT: 
ATA ANAT ata: AT OTet Ura 1133-11 


dhritya yaya dharayate manah-pranendriya-kriyah 
yogenavyabhicharinya dhritih sa partha sattvikt 


dhritya—by determining; yaya—which; dharayate—sustains; manah—of the mind; prana—life- 
airs; indriyva—senses; kriyah—activities; yogena—through Yog;  avyabhicharinya—with 
steadfastness; dhritih—determination; sa—that; partha—Arjun, the son of Pritha; sattviki—in the 
mode of goodness. 


The steadfast will that is developed through Yog, and which sustains the 
activities of the mind, the life-airs, and the senses, is said to be 


determination in the mode of goodness. 


Dhriti (determination) is the inner strength of our mind and intellect to 
persevere on our path despite difficulties and obstacles. Dhriti is what keeps our 
vision focused toward the goal, and mobilizes the latent powers of the body, 
mind, and intellect to overcome apparently insurmountable impasses on the 


journey. 


Shri Krishna now moves on to describe the three kinds of determination. 
Through the practice of Yog, the mind becomes disciplined and develops the 
capacity to rule over the senses and the body. The steadfast willpower that 
develops when one learns to subdue the senses, discipline the life-airs, and 


control the mind is satrvic dhriti (determination in the mode of goodness). 
aa tf TMA aT AAAS I 
Wags aellene att afd: GT Ue Ws 113411 


yaya tu dharma-kamarthan dhritya dharayate 'rjuna 
prasangena phalakankshi dhritih sa partha rdjast 


yayad—by which; tu—but; dharma-kama-arthan—duty, pleasures, and wealth; dhritya—through 
steadfast will; dharayate—holds; arjuna—Arjun; prasangena—due of attachment; phala-akankshi— 
desire for rewards; dhritit—determination; sa—that; partha—Aryjun, the son of Pritha; rajast—in the 
mode of passion. 


The steadfast will by which one holds to duty, pleasures, and wealth, out of 
attachment and desire for rewards, is determination in the mode of 


passion. 


Determination is not found exclusively in yogis. Worldly-minded people are 
also staunchly determined in their pursuits. However, their determination is 
fanned by their desire to delight in the fruits of their efforts. They are focused 
on enjoying sensual pleasures, acquiring wealth, etc. And since money is the 
means for acquiring these, such people cling to money for their very life. Shri 
Krishna says that determination fuelled by the desire for enjoying rewards is in 


the mode of passion. 


Wal tated Wa Vic fastd Wena a | 
q fatoata ater eifa: Gt ure ATTA 113511 


yaya svapnam bhayam shokam vishadam madam eva cha 
na vimunchati durmedha dhritih sa partha tamasit 


yayad—in which; svapnam—dreaming; bhayam—fearing; shokam—grieving; vishadam—despair; 
madam—conceit; eva—indeed; cha—and; na—not; vimurichati—give up; durmedha—unintelligent; 
dhritih—tesolve; sa—that; partha—Arjun, the son of Pritha; tamast—in the mode of ignorance. 


That unintelligent resolve is said to be determination in the mode of 
ignorance, in which one does not give up dreaming, fearing, grieving, 


despair, and conceit. 


Determination is seen in the unintelligent and ignorant too. But it is the 
obstinacy that arises from fear, despair, and pride. For instance, some people 
are victims of a fear-complex, and it is interesting to see how they hold on to it 
with great tenacity, as if it is an inseparable part of their personality. There are 
others who make their life a living because they cling to some past 
disappointment and refuse to let go of it, despite observing its ruinous impact 
upon them. Some insist upon quarreling with all who hurt their ego and its 
imagined conception of themselves. Shri Krishna states that determination 
based upon such stubborn clinging to unproductive thoughts is in the mode of 


ignorance. 


OG faarit fafaet yur a saeier | 
AAS Aa Gast A PTT 113611 


sukham tv idanim tri-vidham shrinu me bharatarshabha 
abhyasdad ramate yatra duhkhantam cha nigachchhati 


sukham—happiness; tu—but; idanim—now; tri-vidham—of three kinds; shrinu—hear; me—from 
me; bharata-rishabha—Arzyjun, the best of the Bharatas; abhyasat—by practice; ramate—rejoices; 
yatra—in which; duhkha-antam—end of all suffering; cha—and; nigachchhati—teaches. 


And now hear from me, O Arjun, of the three kinds of happiness in which 


the embodied Atman rejoices, and can even reach the end of all suffering. 


In the previous verses, Shri Krishna discussed the constituents of action. Then 
he described the factors that motivate and control action. Now, he moves on to 
the goal of action. The ultimate motive behind people’s actions is the search for 
happiness. Everyone desires to be happy, and through their actions they seek 
fulfillment, peace, and satisfaction. But since everyone's actions differ in their 
constituent factors, the kind of happiness they derive out of their work is also 
different. Shri Krishna now goes on to explain the three categories of 


happiness. 


ated fasta uur syd 
ae Uirad Wadnitafswatest 113711 


yat tad agre visham iva pariname 'mritopamam 
tat sukham sattvikam proktam Gtma-buddhi-prasdda-jam 


yat—which; tat—that; agre—at first; visham iva—like poison; parindme—in the end; amrita- 
upamam—like nectar; tat—that; sukham—happiness; sattvikam—in the mode of goodness; proktam 
—1is said to be; atma-buddhi—-situated in self-knowledge; prasada-jam—generated by the pure 
intellect. 


That which seems like poison at first, but tastes like nectar in the end, is 
said to be happiness in the mode of goodness. It is generated by the pure 
intellect that is situated in self-knowledge. 


The Indian gooseberry (amia) is one of those super-foods that are very beneficial 
for health. It has the Vitamin C of more than 10 oranges. But children dislike 
it, since it has a bitter taste. Parents in North India encourage children to eat it, 
saying: amle ka khaya aur badon ka kaha, bad men pata chalata hai [v20.1] “The benefits of 
both these—eating of amla and the advice of the elders—are experienced in the 
future.” Interestingly, after eating the amia, in just a couple of minutes, the 
bitter taste disappears and sweetness is experienced. And the long-term benefits 
of consuming the natural Vitamin C are undoubtedly numerous. In the above 
verse, Shri Krishna says that happiness in the mode of goodness is of the same 


nature; it seems bitter in the short-run, but it tastes like nectar in the end. 


The Vedas refer to happiness in the mode of goodness as shreya, which is 
unpleasant in the present but ultimately beneficial. In contrast to this is preya, 
which is pleasant in the beginning but ultimately harmful. Regarding shreva 


and preya, the Kathopanishad states: 


anyachchhreyo ’nyadutaiva preyaste ubhe nanarthe purusham sinitah 
tayoh shreya adadanasya sddhu bhavati hiyate ‘rthadya u preyo vrinite 


Shreyashcha preyashcha manushyametastau samparitya vivinakti dhirah 
Shreyo hi dhiro ’bhi preyaso vrinite preyo mando yogakshemdd vrinite 
(1.2.1-2) [v21] 


"There are two paths—one is the ‘beneficial’ and the other is the ‘pleasant’. 
These two lead humans to very different ends. The pleasant is enjoyable in the 
beginning, but it ends in pain. The ignorant are snared to the pleasant and 
perish. But the wise are not deceived by its attractions, choose the beneficial, 


and finally attain happiness." 


tana saeanertea sya | 
uhond fautta age Use GA 11381 


vishayendriyva-sanyogdd yat tad agre ’mritopamam 
pariname visham iva tat sukham rdjasam smritam 


vishaya—with the sense objects; indriya—the senses; sanyogat—from the contact; yat—which; tat 
—that; agre—at first; amyita-upamam—like nectar; parinadme—at the end; visham iva—like poison; 
tat—that; sukham—happiness; rdjasam—in the mode of passion; smritam—is said to be. 

Happiness is said to be in the mode of passion when it is derived from the 
contact of the senses with their objects. Such happiness is like nectar at 


first but poison at the end. 


Rajasic happiness is experienced as a thrill that arises from the contact between 
the senses and their objects, but the joy is as short-lived as the contact itself, 
and leaves in its wake greed, anxiety, guilt, and a thickening of the material 
illusion. Even in the material realm, for meaningful accomplishment, it is 


necessary to reject rajasic happiness. As a reminder to steer him away from 


immediate but misleading joys, India’s first Prime Minister, Jawaharlal Nehru, 
used to keep these lines from the poem, Stopping by Woods on a Snowy 


Evening, on his desk: 


The woods are lovely, dark, and deep, 
But I have promises to keep, 

And miles to go before I sleep, 

And miles to go before I sleep. 


The path to lasting and divine bliss lies not in indulgence, but in renunciation, 


austerities, and discipline. 


Feu Uda A Ue AeA: | 
PsietAUa Tele ATM aad 1139 11 


yad agre chanubandhe cha sukham mohanam atmanah 
nidralasya-pramddottham tat tamasam udahritam 


yat—which; agre—from beginning; cha—and; anubandhe—to end; cha—and; sukham—happiness; 
mohanam—illusory; atmanah—of the self; nidra—sleep; Glasya—indolence; pramada—negligence; 
uttham—derived from; tat—that; tamasam—in the mode of ignorance; udahritam—s said to be. 


That happiness which covers the nature of the self from beginning to end, 
and which is derived from sleep, indolence, and negligence, is said to be in 


the mode of ignorance. 


Tamasic happiness is of the lowest kind and is foolishness from beginning to 
end. It throws the Atman into the darkness of ignorance. And yet, since there 
is a tiny experience of pleasure in it, people get addicted to it. That is why 
cigarette smokers find it difficult to break their habit, even while knowing fully 
well it is harming them. They are unable to reject the happiness they get from 
the addiction. Shri Krishna states that such pleasures—derived from sleep, 


laziness, and negligence—are in the mode of ignorance. 


4 delta iver at fafa cay at UA: | 
ard Valsad actu: afarentut: 114011 


na tad asti prithivyam va divi deveshu va punah 
sattvam prakriti-jair muktam yad ebhih syat tribhir gunaih 


na—no; tat—that; asti—exists; prithivvam—on earth; va—or; divi—the higher celestial abodes; 
deveshu—amongst the celestial deities; va—or; punah—again; sattvam—existence; prakriti-jaih— 
born of material nature; muktam—liberated; yat—that; ebhih—from the influence of these; syat—is; 
tribhih—three; gunaih—modes of material nature. 


No living being on earth or the higher celestial abodes in this material 


realm is free from the influence of these three modes of nature. 


The Shwetashvatar Upanishad states that the material energy, Maya, is tri-colored: 
ajamekam lohita-shukla-krishnadm bahvih prajah srijamanam sa-riipah 
ajo hy eko jushamano 'nushete jahaty enam bhukta-bhogam ajo 'nyah (4.5) [v22] 
“Material nature has three colors—white, red, and black, i.e. it has three 
modes—goodness, passion, and ignorance. It is the mother-like womb of the 
innumerable living beings within the universe. It is brought into existence and 
supported by the one unborn Bhagavan, who is full of knowledge. Bhagavan, 
however, does not consort with his material energy. He independently enjoys 
the pleasure of his transcendental pastimes. But the living entity enjoys her and 


thus becomes bound.” 


Mayas domain extends from the nether regions to the celestial abode of 
Brahma. Since the three modes of nature—sattva, rajas, and tamas—are inherent 
attributes of Maya, they exist in all the material abodes of existence. Hence all 
living beings in these abodes, be they humans or the celestial deities, are under 
the sway of these three modes. The difference is only in the relative proportions 
of the three gunas. The residents of the nether regions have a predominance of 
tamas; the residents of the earth planet have a predominance of rajas; and the 
residents of the celestial abodes have a predominance of sattva. Now, using these 


three variables, Shri Krishna explains why human beings possess differing 


natures. 


Manataatagynh VSO A wT | 
HUifo Urata tasausyaut: 141 


brahmana-kshatriya-visham shiidranam cha parantapa 
karmani pravibhaktani svabhava-prabhavair gunaih 


brahmana—of the priestly class; kshatriya—the warrior and administrative class; visham—the 
mercantile and farming class; shidranam—of the worker class; cha—and; parantapa—Arjun, 
subduer of the enemies; kKarmani—duties; pravibhaktani—distributed; svabhava-prabhavaih-gunaih 
—work based on one’s nature and gunas. 


The duties of the Brahmins, Kshatriyas, Vaishyas, and Shudras—are 


distributed according to their qualities, in accordance with their gunas 


(and not by birth). 


Someone said very appropriately that to find the perfect profession is like 
finding a perfect life-partner. But how do we discover the perfect profession for 
ourselves? Here, Shri Krishna explains that people have different natures, 
according to the gunas that constitute their personality, and thus different 
professional duties are suitable for them. The system of varnashram dharma was a 
scientific organization of society according to svabhava-prabhavair gunaih (work 
based on one’s nature and gunas). In this system of categorization, there were 
four ashrams (stages in life) and four varnas (occupational categories). The stages 
in life were: 1) Brahmacharya ashram (student life), which lasted from birth till the 
age of 25. 2) Grihastha ashram (household life), which was regular married life, 
from the age of 25 till 50. 3) Vanaprastha ashram (semi-renounced life), which 
was from the age of 50 till 75. In this stage, one continued to live with the 
family but practiced renunciation. 4) Sanyas ashram (renounced order), which 
was from the age of 75 onward, where one gave up all household duties and 


resided in a holy place, absorbing the mind in Bhagavan. 


The four varnas (occupational categories) were Brahmin (priestly class), 


Kshatriya (warrior and administrative class), Vaishya (mercantile and farming 
class), and Shudra (worker class). The varnas were not considered higher or 
lower amongst themselves. Since the center of society was Bhagavan, everyone 
worked according to their intrinsic qualities to sustain themselves and society, 
and make their life a success by progressing toward Brahman-realization. Thus, 
in the varnashram system, there was unity in diversity. Diversity is inherent in 
nature and can never be removed. We have various limbs in our body, and they 
all perform different functions. Expecting all limbs to perform the same 
functions is futile. Seeing them all as different is not a sign of ignorance, but 
factual knowledge of their utilities. Similarly, the variety amidst human beings 
cannot be ignored. Even in communist countries where equality is the 
foremost principle, there are party leaders who formulate ideologies; there is 
the military that wields guns and protects the nation; there are farmers who 
cultivate the land; and there are industrial workers who do mechanical jobs. 
The four classes of occupations exist there as well, despite all attempts to 
equalize. The varndshram system recognized the diversity in human natures and 


scientifically prescribed duties and occupations matching people’s natures. 


However, with the passage of time the varnashram system deteriorated, and the 
basis of the varnas changed from one’s nature to one’s birth. The children of 
Brahmins started calling themselves as Brahmins, irrespective of whether they 
possessed the corresponding qualities or not. Also, the concept of upper and 
lower castes got propagated and the upper castes began looking down upon the 
lower castes. When the system grew rigid and birth-based, it became 
dysfunctional. This was a social defect that crept in with time, and was not the 
original intention of the Varnashram system. In the next few verses, according to the 
original categorization of the system, Shri Krishna maps the gunas of people with 


their natural qualities of work. 


VAT CHa: Vild afnNIstata a | 
ad faaoheteet Gel TaAMTasM 1142 11 


Shamo damas tapah shaucham kshdantir arjavam eva cha 
jnanam vijnanam astikyam brahma-karma svabhava-jam 


Shamah—tranquility; damah—testraint; tapah—austerity; shaucham—purity; kshdantih—patience; 
arjavam—integrity; eva—certainly; cha—and; jiadnam—knowledge; vijianam—wisdom, dstikyam 
—belief in a hereafter; brahma—of the priestly class; karma—work; svabhava-jam—born of one's 
intrinsic qualities. 

Tranquility, restraint, austerity, purity, patience, integrity, knowledge, 
wisdom, and belief in a hereafter—these are the intrinsic qualities of work 


for Brahmins. 


Those who possessed predominantly satvic natures were the Brahmins. Their 
primary duties were to undertake austerities, practice purity of mind, do 
devotion, and inspire others by their examples. Thus, they were expected to be 
tolerant, humble, and spiritually minded. They were expected to perform 
Vedic rituals for themselves and for the other classes. Their nature inclined 
them toward a love for knowledge. So, the profession of teaching—cultivating 
knowledge and sharing it with others—was also suitable for them. Although 
they did not participate in the government administration themselves, they 
guided the executives. And because they possessed wisdom of the scriptures, 


their views on social and political matters were greatly valued. 


vires ast aitelet Fag UTICA 
CMaVACTayA Ala HU CAMTAST 1143 11 


Shauryam tejo dhritir dakshyam yuddhe chapy apalayanam 
danam ishvara-bhavash cha kshatram karma svabhava-jam 


Shauryam—valor; tejah—strength; dhritih—fortitude; dakshyam yuddhe—skill in weaponry; cha— 
and; api—also; apalayanam—not fleeing; danam—large-heartedness; ishvara—leadership; bhavah 
—qualities; cha—and; kshatram—of the warrior and administrative class; karma—work; svabhava- 
jam—born of one's intrinsic qualities. 


Valor, strength, fortitude, skill in weaponry, resolve never to retreat from 


battle, large-heartedness in charity, and leadership abilities, these are the 


natural qualities of work for Kshatriyas. 


The Kshatriyas were those whose natures were predominantly rajasic, with a 
mixture of sattva guna. This made them royal, heroic, daring, commanding, and 
charitable. Their qualities were suitable for martial and leadership works, and 
they formed the administrative class that governed the country. Yet, they 
realized that they were not as learned and pure as the Brahmins. Hence, they 
respected the Brahmins and took advice from them on ideological, spiritual, 


and policy matters. 


aia ayaa taasty 
Uftaatctich chit VISety TaTasty 1 44 tt 


krishi-gau-rakshya-vanijyam vaishya-karma svabhava-jam 
paricharyadtmakam karma shiidrasyapi svabhdva-jam 


krishi—agriculture; gau-rakshya—dairy farming; vanijyam—commerce; vaishya—of the mercantile 
and farming class; karma—work; svabhava-jam—born of one's intrinsic qualities; paricharya— 
serving through work; atmakam—natural; karma—duty; shudrasya—of the worker class; api—and; 
svabhava-jam—born of one's intrinsic qualities. 


Agriculture, dairy farming, and commerce are the natural works for those 
with the qualities of Vaishyas. Serving through work is the natural duty for 
those with the qualities of Shudras. 


The Vaishyas were those whose natures were predominantly rajasic with a 
mixture of tamo guna. They were thus inclined toward producing and possessing 
economic wealth through business and agriculture. They sustained the 
economy of the nation and created jobs for the other classes. They were also 
expected to undertake charitable projects to share their wealth with the 


deprived sections of society. 


The Shudras were those who possessed taémasic natures. They were not inclined 


toward scholarship, administration, or commercial enterprise. The best way for 


their progress was to serve society according to their calling. Artisans, 
technicians, job-workers, tailors, craftsmen, barbers, etc. were included in this 


class. 


Ta ta arvana: fates Aud AT: 
Taautatd: fates aan fa-cia TeauT 1145 11 


sve sve karmany abhiratah sansiddhim labhate narah 
sva-karma-niratah siddhim yatha vindati tach chhrinu 


sve sve—respectively; karmani—work; abhiratah—fulfilling; sansiddhim—perfection; labhate— 
achieve; narah—a person; sva-karma—to one's own prescribed duty; niratah—engaged; siddhim— 
perfection; yatha—as; vindati—attains; tat—that; shrinu—hear. 

By fulfilling their duties, born of their innate qualities, human beings can 
attain perfection. Now hear from me how one can become perfect by 


discharging one’s prescribed duties. 


Swa-dharma is the prescribed duties based upon our gunas and station in life. 
Performing them ensures that we use the potential abilities of our body and 
mind in a constructive and beneficial manner. This leads to purification and 
growth, and is auspicious for the self and society. And since the prescribed 
duties are in accordance with our innate qualities, we feel comfortable and 
stable in discharging them. Then, as we enhance our competence, the swa- 
dharma also changes and we step into the next higher class. In this manner, we 


keep advancing by dutifully executing our responsibilities. 


ad: Vatasfart a4 ata ad | 
tahun anal fateg fa-cia Wa: 114611 


yatah pravrittir bhitanam yena sarvam idam tatam 
sva-karmanda tam abhyarchya siddhim vindati madnavah 


yatah—from whom; pravrittih—have come into being; bhitanam—of all living entities; yena—by 
whom; sarvam—all; idam—this; tatam—pervaded; sva-karmanad—by one's natural occupation; tam 
—him; abhyarchya—by worshipping; siddhim—perfection; vindati—attains; madnavah—a person. 


By performing one’s natural occupation, one worships the Creator from 


whom all living entities have come into being, and by whom the whole 
universe is pervaded. By such performance of work, a person easily attains 


perfection. 


No Atman is superfluous in Bhagavan’s creation. His divine plan is for the 
gradual perfection of all living beings. We all fit into his scheme like tiny cogs 
in the giant wheel. And he does not expect more from us than the competence 
he has given to us. Therefore, if we can simply perform our swa-dharma in 
accordance with our nature and position in life, we will participate in his 
divine plan for our purification. When done in devotional consciousness our 


work itself becomes a form of worship. 


A powerful story illustrating that no duty is ugly or impure, and it is only the 
consciousness with which we do it that determines its worth, was told to 
Yudhishthir by Sage Markandeya, in the Vana Parva of the Mahabharat. The 
story goes that a young sanyast went into the forest, where he meditated and 
performed austerities for a long time. A few years went by, and one day a 
crow’s droppings fell upon him from the tree above. He looked angrily at the 
bird, and it fell dead on the ground. The sanyast realized he had developed 
mystical powers as a result of his austerities. He became filled with pride. 
Shortly thereafter, he went to a house to beg for alms. The housewife came to 
the door, and requested him to wait a while, since she was nursing her sick 
husband. This angered the monk and he glanced angrily at her, thinking, “You 
wretched woman, how dare you make me wait! You do not know my powers.” 
Reading his mind, the woman replied, “Do not look at me with such anger. I 
am not a crow to be burnt by your glance.” The monk was shocked, and asked 
how she knew about the incident? The housewife said she did not practice any 
austerities, but did her duties with devotion and dedication. By virtue of it, she 
had been illumined and was able to read his mind. She then asked him to meet 


a righteous butcher who lived in the town of Mithila, and said that he would 


answer his questions on dharma. The sanyast overcame his initial hesitation of 
speaking to a lowly butcher, and went to Mithila. The righteous butcher then 
explained to him that we all have our respective swa-dharma, based upon our 
past karmas and competence. But if we discharge our natural duty, renouncing 
the desire for personal gain and rising above the fleeting happiness and misery 
coming our way, we will purify ourselves and graduate to the next class of 
dharma. In this manner, by doing the prescribed duties and not running away 
from them, the Atman gradually evolves from its present gross consciousness to 


divine consciousness. The lecture the butcher delivered is known as the Vyadha 
Gita of the Mahabharat. 


This message is particularly applicable to Arjun because he wanted to run away 
from his dharma, thinking it is painful and miserable. In this verse, Shri Krishna 
instructs him that by doing his prescribed duty in proper consciousness he will 


be worshipping the Supreme, and will easily attain perfection. 


STAT faqqor: UM ica ya | 
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Shreyan swa-dharmo vigunah para-dharmat sv-anushthitat 
svabhava-niyatam karma kurvan napnoti kilbisham 


Shreyan—better; swa-dharmah—one's own prescribed occupational duty; vigunah—imperfectly 
done; para-dharmat—than another's dharma; su-anushthitat—perfectly done; svabhdva-niyatam— 
according to one's innate nature; karma—duty; kurvan—by performing; na Gpnoti—does not incur; 
kilbisham—sin. 


It is better to do one’s own dharma, even though imperfectly, than to do 


another’s dharma, even though perfectly. By doing one’s innate duties, a 


person does not incur sin. 


When we do our swa-dharma (prescribed occupational duties), there is a two- 
fold advantage. It is in tune with our disposition. Hence, it is as natural to our 


personality as flying is to a bird and swimming is to a fish. Secondly, since it is 


comfortable to the mind, it can almost be done involuntarily, and the 


consciousness becomes free to be engaged in devotion. 


Instead, if we abandon our duties thinking them to be defective, and take up 
another’s duties unsuitable for our nature, we struggle against the innate 
inclination of our personality. This was exactly Arjun’s situation. His Kshatriya 
nature was inclined to military and administrative activities. Events drove him 
to a situation where it was necessary to participate in a war of righteousness. If 
he were to shirk from his duty and withdraw from the battlefield to practice 
austerities in the forest, it would not help him spiritually, for even in the forest, 
he would not be able to get away from his inherent nature. In all likelihood, he 
would gather the tribal people in the jungle and become their king. Instead, it 
would be better for him to continue doing his duty born of his nature, and 


worship Bhagavan by offering the fruits of his works to him. 


When one becomes spiritually accomplished the swa-dharma changes. It no 
longer remains at the bodily platform; it becomes the dharma of the Atman, 
which is devotion to Bhagavan. At that stage, one is justified in giving up 
occupational duties and engaging wholeheartedly in devotion because that is 
now the swa-dharma of one’s nature. For people with that eligibility, Shri Krishna 
will give the final conclusion in the end of the Bhagavad Gita: “Give up all 
varieties of dharmas and simply surrender unto me.” (18.66) However, until that 
stage is reached, the instruction given in this verse applies. Thus, the Shrimad 


Bhagavatam states: 


tavat karmani kurvita na nirvidyeta ydvata 
mat-katha-shravanddau va shraddha yavan na jdyate (11.20.9) [v23] 


“We must keep doing our prescribed occupational duties as long as the taste 
for devotion through hearing, chanting, and meditating on the /eelas of 


Bhagavan has not developed.” 


Gest HY Ada Aaa 4 Ast | 
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saha-jam karma kaunteya sa-dosham api na tyajet 
sarvarambha hi doshena dhimendgnir ivavritah 


saha-jam—born of one's nature; karma—duty; kaunteya—Arjun, the son of Kunti; sa-dosham—with 
defects; api—even if; na tyajet—one should not abandon; sarva-arambhah—all endeavors; hi— 
indeed; doshena—with evil; dhiimena—with smoke; agnih—fire; iva—as; dvritah—veiled. 

One should not abandon duties born of one’s nature, even if one sees 
defects in them, O son of Kunti. Indeed, all endeavors are veiled by some 


evil, as fire is by smoke. 


People sometimes recoil from their duty because they see a defect in it. Here, 
Shri Krishna states that no work is free from defect, just as fire naturally has 
smoke on top of it. For example, we cannot breathe without killing millions of 
microbes. If we cultivate the land, we destroy innumerable microorganisms. If 
we succeed against competition in business, we deprive others of wealth. When 


we eat, we deprive another of food. Since swa-dharma entails activity, it cannot 


be devoid of defects. 


But the benefits of the swa-dharma far outweigh its defects. And the foremost 
benefit is that it provides a comfortable and natural path for one’s purification 
and elevation. In his book, Making a Life, Making a Living, Mark Albion, who 
was a professor at the Harvard Business School, cites a study in which the 
careers of 1,500 business school graduates were tracked from 1960 to 1980. 
From the beginning, graduates were grouped in two categories. In category A 
were those who said they wanted to make money first, so that they could do 
what they really wanted to do later, after they had taken care of their financial 
concerns. Eighty-three percent fell in category A. In category B were those who 
pursued their interests first, sure that money would eventually follow. 


Seventeen percent came in category B. After 20 years, there were 101 


millionaires. One person was from category A (who wanted to make money 
first), and one hundred from category B (who pursued their interest first). The 
overwhelming majority of the people who became wealthy did so thanks to the 
work they found profoundly absorbing. Mark Albion concludes that for most 
people there is a difference between work and play. But if they do what they 
love, then work becomes play, and they never have to work for another day in 
their life. That is what Shri Krishna is asking Arjun to do—not to abandon the 
work that is best suited to his nature, even if it has defects in it, rather to work 
according to his natural propensity. But for work to be elevating, it must be done 


in the proper consciousness, described in the next verse. 


waataieg: Gada fran farce: | 
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asakta-buddhih sarvatra jitAtman vigata-sprihah 
naishkarmya-siddhim paramam sanyasenddhigachchhati 


asakta-buddhih—those whose intellect is unattached; sarvatra—everywhere; jita-Atman—who have 
mastered their mind; vigata-sprihah—free from desires; naishkarmya-siddhim—state of 
actionlessness; paramam—highest; sanydsena—by the practice of renunciation; adhigachchhati— 
attain. 


Those whose intellect is unattached everywhere, who have mastered the 
mind, and are free from desires by the practice of renunciation, attain the 


highest perfection of freedom from action. 


In this last chapter, Shri Krishna repeats many of the principles he has already 
explained. In the beginning of this chapter, he explained to Arjun that merely 
running away from the responsibilities of life is not sanyds, nor is it 
renunciation. Now he describes the state of actionlessness, or naishkarmya-siddhi. 
This state can be reached even amidst the flow of the world by detaching 
ourselves from events and outcomes, and simply focusing on doing our duty. 
This is just as water flowing under a bridge enters from one side and flows out 


from the other. The bridge is neither the recipient of the water nor its 


distributor; it remains unaffected by its flow. Likewise, the karm yogis do their 
duty, but keep the mind unaffected by the stream of events. They do not 
neglect putting in their best efforts in doing their duty, as an act of worship to 
Bhagavan, but they leave the final outcome in his hands, and are thus 


contented and undisturbed with whatever happens. 


Here’s a simple story to illustrate this point. A man had two daughters; the first 
was married to a farmer and the second was married to a brick kiln owner. 
One day, the father rang up the first daughter and inquired how she was doing. 
She replied, “Father, we are going through economic hardships. Please pray to 
Bhagavan for us that we may have plentiful rains in the coming months.” He 
then rang up the second daughter, and she requested, “Father, we are low on 
funds. Please request Bhagavan not to send rains this year, so that we may have 
lots of sunshine and a good production of bricks.” The father heard the 
opposite requests of his daughters, and thought, “Bhagavan alone knows what 
is best. Let him do what he feels is best.” Such acceptance of the will of 
Bhagavan brings detachment from outcomes, despite being immersed in the 


incessant stream of events in the world. 


fate uredt aa gel aurettfa Frater Hy 
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siddhim prapto yatha brahma tathdpnoti nibodha me 
samdsenaiva kaunteya nishtha jndnasya ya para 


siddhim— perfection; praptah—attained; yatha—how; brahma—Brahman; tatha—also; dapnoti— 
attain; nibodha—hear; me—from me; samasena—briefly; eva—indeed; kaunteya—Arjun, the son of 
Kunti; nishtha—firmly fixed; jianasya—of knowledge; ya—which; para—transcendental. 


Hear from me briefly, O Arjun, and I shall explain how one, who has 


attained perfection (of cessation of actions), can also attain Brahman by 


being firmly fixed in transcendental knowledge. 


It is one matter to read theoretical knowledge, but it is a different matter to 


realize it practically. It is said that good ideas are a dime a dozen, but they are 
not worth a plug nickel if you don’t act on them. The theoretical Pundits may 
have knowledge of all the scriptures in their head, but still be bereft of 
realization. On the other hand, the karm yogis get opportunities day and night to 
practice the truths of the scriptures. Thus, the consistent performance of karm 
yog results in the realization of spiritual knowledge. And when one attains the 
perfection of naishkarmya-siddhi, or actionlessness while performing work, 
transcendental knowledge becomes available through experience. Fixed in that 
knowledge, the karm yogi attains the highest perfection of Brahman-realization. 


Shree Krishna explains how this happens in the next verse few verses. 


del faye Fadl Ta ara a 
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buddhya vishuddhaya yukto dhrityAtmannam niyamya cha 
Shabdadin vishayans tyaktva raga-dveshau vyudasya cha 


vivikta-sevi laghv-ashi yata-vak-kadya-manasah 
dhydna-yoga-paro nityam vairagyam samupashritah 


ahankaram balam darpam kamam krodham parigraham 
vimuchya nirmamah shanto brahma-bhiyaya kalpate 


buddhya—intellect; vishuddhaya—purified; yuktah—endowed with; dhritya—by determination; 
Atmannam—the intellect; nivamya—testraining; cha—and; shabda-Gdin vishayan—sound and other 
objects of the senses; tyaktva—abandoning; rdga-dveshau—attachment and aversion; vyudasya— 
casting aside; cha—and; vivikta-sevi—telishing solitude; laghu-ashi—eating light; yata—controls; 
vak—speech; kaya—body; mdnasah—and mind; dhydana-yoga-parah—engaged in meditation; 
nityam—always; vairdgyam—dispassion; samupdshritah—having taken shelter of; ahankaram— 
egotism; balam—violence; darpam—arrogance; kamam—desire; krodham—anger; parigraham— 
selfishness; vimuchya—being freed from; nirmamah—without possessiveness of property; shantah 
—peaceful; brahma-bhiiyaya—union with Brahman; kalpate—is fit. 


One becomes fit to attain Brahman when he or she possesses a purified 
intellect and firmly restrains the senses, abandoning sound and other 
objects of the senses, casting aside attraction and aversion. Such a person 
relishes solitude, eats lightly, controls body, mind, and speech, is ever 
engaged in meditation, and practices dispassion. Free from egotism, 


violence, arrogance, desire, possessiveness of property, and selfishness, 
such a person, situated in tranquility, is fit for union with Brahman (i.e., 


realization of the Absolute Truth as Brahman). 


Shri Krishna has been explaining how, by performing our duties in the proper 
consciousness, we can attain perfection. He now describes the excellence that is 
required for the perfection of Brahman-realization. He says in that state of 
perfection we develop a purified intellect that is established in transcendental 
knowledge. The mind is controlled due to not indulging in likes and dislikes. 
The senses are restrained, and the impulses of the body and speech are 
tenaciously disciplined. The activities for bodily maintenance, such as eating 
and sleeping, are wisely held in balance. Such a yogi is deeply contemplative, 
and hence prefers solitude. The ego and its lust for power and prestige are 
dissolved. Constantly engaging the mind in transcendence, the yogi is tranquil 
and free from the bonds of desire, anger, and greed. Such a yogi attains 


realization of the Absolute Truth as Brahman. 


Paya: WATT 4 Vilata A HTS ata | 
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brahma-bhitah prasannAtman na shochati na kankshati 
samah sarveshu bhiiteshu mad-bhaktim labhate param 


brahma-bhiitah—one situated in Brahman; prasanna-Atman—mentally serene; na—neither; 
Shochati—grieving; na—nor; kankshati—desiring; samah—eqitably disposed; sarveshu—toward all; 
bhiiteshu—living beings; mat-bhaktin—devoiton to me; labhate—attains; param—supreme. 


One situated in the transcendental Brahman realization becomes mentally 


serene, neither grieving nor desiring. Being equitably disposed toward all 


living beings, such a yogi attains supreme devotion unto me. 


Shri Krishna concludes his description of the stage of perfection. The words 
Brahma-bhiitah mean the state of Brahman realization. Situated in it, one is 
prasannAtman, meaning serene and unaffected by turbid and painful experiences. 
Na shochati means one does not grieve nor feel any incompleteness. Na karikshati 
means one does not crave for any material thing to make one’s happiness 
complete. Such a yogi sees all living beings with equal vision, realizing the 
substratum of Brahman in all of them. In such a state, one is situated on the 
platform of realized knowledge. However, Shri Krishna concludes the verse 
with a twist. He says that in such a realized state of knowledge, one then 


attains para bhakti (divine love) for Bhagavan. 


The jadnis are often fond of saying that bhakti is only to be done as an 
intermediate step toward Brahman realization. They claim that bhakti is for the 
purpose of purifying the heart, and at the end of the journey, only jrana 
remains. Thus, they recommend that those who possess a strong intellect can 
ignore devotion and simply cultivate knowledge. But the above verse negates 
such a viewpoint. Shri Krishna states that having attained the highest 
realization of jana, one develops para bhakti. Ved Vyas has declared the same in 


the Shrimad Bhagavatam: 


Atmanramdash cha munayo nirgrantha apy urukrame 
kurvanty ahaitukim bhaktim ittham-bhita-guno harih (1.7.10) [v24] 


“Even those who are Atmanram (rejoicing in the self), established in  self- 
knowledge, and liberated from material bonds, such perfected Atman(s) desire 
to possess bhakti toward Bhagavan. The super-excellent qualities of Bhagavan are 
such that they attract even the liberated Atman(s).” There are many examples 
of renowned janis who had attained self-knowledge and were situated in the 


realization of the formless Brahman. However, when they got a glimpse of the 


transcendental divine qualities of Bhagavan, they naturally got drawn toward 


bhakti. Instances of such jadnis from each of the four yugas are given here. 


The greatest jianis in Satya Yuga were the four sons of Brahma—Sanat Kumar, 
Sanatan Kumar, Sanak Kumar, and Sanandan Kumar. They were self-realized 
from birth, and their minds were always absorbed in the formless Brahman. 
These four brothers once visited Vaikunth, the divine abode of Bhagavan 
Vishnu. There, the fragrance from the tulsz (holy basil) leaves at the lotus feet of 
the Bhagavan entered their nostrils, causing a thrill of ecstasy in their hearts. 
Immediately, their meditation on the attributeless Brahman ended, and they 
were immersed in the bliss of divine love for Bhagavan Vishnu. They beseeched 


him for a boon: 


kamam bhavah sva-vrijinair nirayeshu nah stach 
cheto ’livad yadi nu te padayo rameta (Bhagavatam 3.15.49) [v25] 


“O Bhagavan, we do not even mind if you send us to Naraka, so long as our 
mind gets the opportunity to drink the divine love bliss that emanates from 
your lotus feet.” Just imagine, even after having realized the formless Brahman, 
these foremost janis were willing to reside in Naraka for the sake of relishing 


the bliss of the personal form of Bhagavan. 


Let us now move on to Tred Yuga. The topmost jaani in this age was King Janak. 
He was the father of Sita, the eternal consort of Bhagavan Ram. He was also 
known as Videha, one who was beyond all perceptions of the body. His mind 
would remain ever absorbed in the formless Brahman. One day, however, Sage 
Vishwamitra came to meet him, along with Bhagavan Ram and Lakshman. 


What took place then is described in the Ramayana: 
inhani bilokata ati anuragd, barabasa brahmasukhahi mana tyaga [v26] 


“On seeing Bhagavan Ram, King Janak became detached from the bliss of the 


formless Brahman, and deeply attached to the personal form of the Supreme 


Bhagavan.” In this manner, the greatest jaani of the age of Treta came to the path 


of bhakti.” 


The topmost jaan in the age of Dwapar was Shukadey, the son of Sage Ved Vyas. 
The Puranas describe him as being so elevated that he remained in his mother’s 
womb for twelve years, thinking that if he came into the world, the material 
energy, Maya, would overpower him. Finally, Sage Narad came and spoke to 
him through his mother’s ear, reassuring him that nothing would happen and 
he should emerge from the womb. Finally, he emerged, and by his yogic power, 
he expanded his body to that of a twelve-year old and renounced home to live 
in the forest. There, he soon reached the highest state of samadhi. Years went by, 
and one day Ved Vyas’s students were cutting wood in the forest, when they 
saw him in samadhi. They went back and told the Sage about it. He told them 
to recite a verse in Shukadev’s ears, describing the beauty of the personal form 
of Bhagavan Krishna: 
barhapidam nata-vara-vapuh karnayoh karnikaram 
bibhrad vasah kanaka-kapisham vaijayantim cha malam 
randhran venor adhara-sudhayapurayan gopa-vrindair 


vrindadranyam sva-pada-ramanam prdavishad gita-kirtih 
(Bhagavatam 10.21.5) [v27] 


“Shri Krishna is adorned with a peacock feathered crown upon his head, and 
exhibits his form as the greatest dancer. His ears are decorated with blue karnika 
flowers. His shawl is the color of brilliant gold. He wears a garland made of 
vaijayantt beads. He fills the holes of his flute with the nectar from his lips. His 
praises are sung as he enters Vrindavan, surrounded by his cowherd friends, 
and the marks of his footprints beautify the earth.” Shukadev was absorbed in 
the formless Brahman when the verse entered his ears. Suddenly, the object of his 
meditation transformed into the enchanting form of Bhagavan Krishna. He 
felt so deeply attracted to the bliss of the personal form of Bhagavan, that he 
left his samadhi and went back to his father, Ved Vyas. From him, he heard the 


Shrimad Bhagavatam, which is full of the sweetness of bhakti. Later, on the 
banks of the Ganges, he related it to King Parikshit, grandson of Arjun. In this 


manner, the greatest jrani of the age of Dwapar got drawn to the path of bhaki. 


Finally, we come to Kali Yuga. Jagadguru Shankaracharya is widely considered 
the greatest jiani of this age. He is widely acclaimed as the propagator of advaita 
vada (non-dualism), in which he stated that there is only one entity in 
existence, which is the nirguna (without qualities), nirvishesha (attributeless), 
nirakar (formless) Brahman. However, many people are unaware that from the age 
of twenty until he left his body at the age of thirty-two, he wrote hundreds of 
verses in praise of Bhagavan Krishna, Bhagavan Ram, Bhagavan Shiv, Mother 
Durga, etc. He also visited the four dhams (centers of spirituality in the four 
corners of India), and worshipped deities of the personal forms of Bhagavan in 
all of them. In Prabodh Sudhakar, he writes: 

kamyopasanayarthayantyanudinam kinchitphalam swepsitam 

kechit swargamathapavargamapare yogadiyajnddibhih 
asmakam yadunandananghriyugaladhyanavadhanarthinam 


kim lokena damena kim nripatina swargdpavargaishcha kim 
(verse 250) [v28] 


“Those who perform righteous actions for the attainment of celestial abodes 
may do so. Those who desire liberation via the path of jaana or ashtang yog may 
pursue that goal. As for me, I want nothing of these two paths. I wish only to 
engross myself in the nectar of Shri Krishna’s lotus feet. I do not desire either 
worldly or heavenly pleasures, nor do I desire liberation. I am a rasik who 
relishes the bliss of divine love.” The fact is that Shankaracharya was a great 
devotee of Bhagavan Krishna. What he taught in his bhdshyas (commentaries) 
was the need of the times. When he appeared upon the earth, Buddhism was 
prevailing all over India. In such an environment, to reestablish the faith of the 
Buddhists in the Vedas, he sidelined devotion while writing his bhashyas. But 


later, in the numerous swutis (praises) he wrote for the personal forms of 


Bhagavan, he revealed his inner devotion. Shankaracharya was thus an example 
in the age of Kali, of someone who had reached the highest realization of jrana, 


and who then did devotion. 


UM Tosa Aa ayaa aad: | 
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bhaktya mam abhijanati yavan yash chasmi tattvatah 
tato mam tattvato jnatva vishate tad-anantaram 


bhaktya—by loving devotion; mam—me; abhijanati—one comes to know; yavan—as much as; yah 
cha asmi—as | am; tattvatah—in truth; tatah—then; mam—me; tattvatah—in truth; jnatva—having 
known; vishate—enters; tat-anantaram—thereafter. 


Only by loving devotion to me does one come to know who I am in truth. 
Then, having come to know me, my devotee enters into full consciousness 


of me. 


Shri Krishna stated in the previous verse that on becoming situated in 
transcendental knowledge one develops devotion. Now he says that only 
through devotion can one come to know Bhagavan’s personality. Previously, 
the jrani had realized Bhagavan as the nirguna (quality-less), nirvishesha (attribute- 
less), nirakar (formless) Brahman. But the jiani had no realization of the personal 
form of Bhagavan. The secret of that personal form cannot be known through 
karm, jridna, ashtang yog, etc. It is love that opens the door to the impossible and 
makes way for the inaccessible. Shri Krishna states here that the mystery of 
Bhagavan’s form, virtues, pastimes, abode, and associates can only be 
comprehended through unalloyed devotion. The devotees understand 


Bhagavan because they possess the eyes of love. 


The Padma Puran mentions a beautiful incident illustrating the above truth. A 
rishi by the name of Jabali saw a very effulgent and peaceful maiden meditating 
in the forest. He requested her to reveal her identity and purpose of 


meditation. She replied: 


brahmavidyahamatula yogimdrairya cha mrigyate 
sadham hari padambhoja kamyaya suchiram tapah 
charamyasmin vane ghore dhyayanti purushottamam 
brahmdnandena purnaham tendnandena triptadhih 
tathapi ShiinyamAtmannam manye krishnaratim vind [v29] 


“Tam Brahma Vidya (the science of knowing the self, which ultimately leads to 
the Brahman realization of Bhagavan). Great yogis and mystics perform 
austerities to know me. However, I am myself performing severe austerities to 
develop love at the lotus feet of the personal form of Bhagavan. I am replete 
and satiated with the bliss of Brahman. Yet, without loving attachment to 
Bhagavan Krishna, I feel empty and void.” Thus, mere knowledge is 
insufficient for relishing the bliss of the personal form of Bhagavan. It is 
through bhakti that one enters into this secret and achieves full Brahman- 


consciousness. 
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sarva-karmany api sada kurvano mad-vyapdshrayah 
mat-prasddad avapnoti shashvatam padam avyayam 


sarva—all; karmani—actions; api—though; sada—always; kurvanah—performing;  mat- 
vyapashrayah—take full refuge in me; mat-prasadat—by my grace; avapnoti—attain; shashvatam— 
the eternal; padam—abode; avyavam—imperishable. 


My devotees, though performing all kinds of actions, take full refuge in 
me. By my grace, they attain the eternal and imperishable abode. 


In the previous verse, Shri Krishna explained that through bhakti the devotees 
enter into full awareness of him. Equipped with it, they see everything in its 
connection with Bhagavan. They see their body, mind, and intellect as the 
energies of Bhagavan; they see their material possessions as the property of 
Bhagavan; they see all living beings and parts and parcels of Bhagavan; and 


they see themselves as his tiny servants. In that divine consciousness, they do 


not give up work, rather they renounce the pride of being the doers and 
enjoyers of work. They see all work as devotional service to the Supreme, and 


they depend upon him for its performance. 


Then, upon leaving their body, they go to the divine abode of Bhagavan. Just 
as the material realm is made from the material energy, the divine realm is 
made from the spiritual energy. Hence, it is free from the defects of material 
nature, and is perfect in every way. It is sat-chit-dnand i.e., full of eternality, 
knowledge, and bliss. Regarding his divine realm, Shri Krishna had said in 
verse 15.6: “Neither the sun nor the moon, nor fire can illumine that supreme 
abode of mine. Having gone there, one does not return to this material world 


. » 
again. 


The various forms of Bhagavan have their own personal abodes in the spiritual 
realm, where they engage in eternal loving pastimes with their devotees. Those 
who perfect their selfless loving service toward him go to the abode of their 
worshipped form of Bhagavan. Thus, the devotees of Bhagavan Krishna go to 
Golok; those of Bhagavan Vishnu go to Vaikunth; the devotees of Bhagavan 
Ram go to Saket; the worshippers of Bhagavan Shiv go to Shiv Lok; those of 
Mother Durga go to Devi Lok, etc. The devotees, who reach these divine 
abodes, having attained him, participate in his divine pastimes that are imbued 


with the perfection of the spiritual energy. 


Uda GAhUOT Hi AA WE: 
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chetasa sarva-karmani mayi sannyasya mat-parah 
buddhi-yogam upashritya mach-chittah satatam bhava 


chetasa—by consciousness; sarva-karmani—every activity; mayi—to me; sannyasya—dedicating; 
mat-parah—having me as the supreme goal; buddhi-vogam—having the intellect united with 
Bhagavan; upashritya—taking shelter of; mat-chittah—consciousness absorbed in me; satatam— 
always; bhava—be. 


Dedicate your every activity to me, making me your supreme goal. Taking 
shelter of the Yog of the intellect, keep your consciousness absorbed in me 


always. 


Yog means “union,” and buddhi yog means “having the intellect united with 
Bhagavan.” This union of the intellect occurs when it is firmly convinced that 
everything in existence has emanated from Bhagavan, is connected to him, and 
is meant for his satisfaction. Let us understand the position of the intellect in 


our internal system. 


Within our body is the subtle antah karan, which we also refer to colloquially as 
the heart, or the etheric heart. It has four aspects to it. When it creates 
thoughts, we call it mana, or mind. When it analyses and decides, we call it 
buddhi, or intellect. When it gets attached to an object or person, we call it chitea. 
When it identifies with the attributes of the body and becomes proud, we call 


it ahankar, or ego. 


In this internal machinery, the position of the intellect is dominant. It makes 
decision, while the mind desires in accordance with those decisions, and the 
chitta gets attached to the objects of affection. For example, if the intellect 
decides that security is the most important thing in the world, then the mind 
always yearns for security in life. Throughout the day, we humans control our 
mind with the intellect. That is why anger flows downward. The CEO shouts 
at the director. The director does not shout back, because the intellect realizes 
that it will cost him the job; he vents his anger at the manager. The manager 
controls himself, despite feeling vexed with the director; but finds release by 
shouting at the foreman. The foreman takes it all out at the worker. The 
worker purges his frustration on the wife. The wife shouts at the children. In 
each case, the intellect decides where it is dangerous to get angry, and where it 


does not have repercussions. The example illustrates that as human beings our 


intellect possesses the ability to control the mind. 


Thus, we must cultivate the intellect with proper knowledge and use it to guide 
the mind in the proper direction. This is what Shri Krishna means by buddhi yog 
—developing a resolute decision of the intellect that all work and all things are 
meant for the pleasure of Bhagavan. For such a person of resolute intellect, the 


chitta easily gets attached to Bhagavan. 


Ufa: adqniti arate 
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mach-chittah sarva-durgani mat-prasadat tarishyasi 
atha chet tvam ahankaran na shroshyasi vinankshyasi 


mat-chittah—by always remembering me; sarva—all; durgani—obstacles; mat-prasadat—by my 
grace; tarishyasi—you shall overcome; atha—but; chet—if; tvam—you; ahankarat—due to pride; 
na Shroshyasi—do not listen; vinankshyasi—you will perish. 

If you remember me always, by my grace you will overcome all obstacles 
and difficulties. But if, due to pride, you do not listen to my advice, you 


will perish. 


Having advised Arjun what to do in the previous verse, Shri Krishna now 
declares the benefits of following his advice and the repercussions of not 
following it. The Atman should not think that it is in any way independent of 
Bhagavan. If we take full shelter of the Bhagavan, with the mind fixed upon 
him, then by his grace all obstacles and difficulties will be resolved. But if, out 
of vanity, we disregard the instructions, thinking we know better than the 
eternal wisdom of Bhagavan and the scriptures, we will fail to attain the goal of 
human life, for there is no one superior to Bhagavan, nor is there any advice 


better than his. 


AcegNU se A AIA Sit WATT 
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yad ahankaram Gshritya na yotsya iti manyase 


mithyaisha vyavasayas te prakritis tvam niyokshyati 
yat—if; ahankaram—tmotivated by pride; ashritva—taking shelter; na yotsye—I shall not fight; iti— 
thus; manyase—you think; mithya eshah—this is all false; vyavasayah—determination; te—your; 
prakritih—material nature; tvam—you; nivokshyati—will engage. 


If, motivated by pride, you think, “I shall not fight,” your decision will be 


in vain. Your own material (Kshatriya) nature will compel you to fight. 


Speaking in a chastising mood, Shri Krishna now delivers a word of caution. 
We should not think we have complete liberty to do what we wish. The Atman 
does not lead an independent existence; it is dependent upon Bhagavan’s 
creation in many ways. In the materially bound state, it is under the influence 
of the three gunas. The combination of gunas creates our nature, and according 
to its dictates, we are compelled to act. Hence, we do not have absolute 
freedom to say, “I will do what I like.” We have to choose between the good 
advice of Bhagavan and the scriptures or the compulsions of our nature. There 
is an anecdote regarding one’s nature. A soldier retired after thirty years of 
service and returned to his hometown. One day, he was standing in the coffee 
shop drinking a cup of tea, when a friend thought of a practical joke. He 
screamed from behind, “Attention!” Responding to that command had become 
a part of the soldier’s nature. Involuntarily, he dropped the cup from his hand 
and put his hands by his side. Shri Krishna warns Arjun that by nature he is a 
warrior, and if, out of pride, he decides not to listen to good advice, his 


Kshatriya nature will still compel him to fight. 


Tavs hia ag: CAT HUT 
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swbhdva-jena kaunteya nibaddhah svena karmana 
kartum nechchhasi yan mohdat karishyasy avasho ‘pi tat 


swabhava-jena—born of one's own material nature; kaunteya—Arjun, the son of Kunti; nibaddhah 
—bound; svena—by your own; karmand—actions; kartum—to do; na—not; ichchhasi—you wish; 
yat—which; mohat—out of delusion; karishyasi—you will do; avashah—helplessly; api—even 
though; tat—that. 


O Arjun, that action which out of delusion you do not wish to do, you will 
be driven to do it by your own inclination, born of your own material 


nature. 


Continuing his words of warning, Shri Krishna further elaborates on the 
previous theme. He says, “Due to your sanskars of past lives, you have a 
Kshatriya nature. Your inborn qualities of heroism, chivalry, and patriotism 
will compel you to fight. You have been trained in past lifetimes and in this 
one, to honor your duty as a warrior. Is it possible for you to be inactive when 
you see injustice being meted out to others in front of your eyes? Your nature 
and inclinations are such that you vehemently oppose evil wherever you see it. 
Therefore, it is beneficial for you to fight in accordance with my instructions, 


rather than be compelled by your nature to do the same.” 


BIA: Aaa essai fapid | 
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ishvarah sarva-bhitanam hrid-deshe 'rjuna tishthati 
bhraMayan sarva-bhitani yantrarudhani mayaya 


ishvarah—the Supreme Bhagavan; sarva-bhiutanam—in all living being; hrit-deshe—in the hearts; 
arjuna—Axrjun; tishthati—dwells; bhraMayan—causing to wander; sarva-bhitani—all living 
beings; yantra arudhani—seated on a machine; mayaya—amade of the material energy. 

The Supreme Bhagavan dwells in the hearts of all living beings, O Arjun. 
According to their karmas, he directs the wanderings of the Atman(s), who 


are seated on a machine made of the material energy. 


Emphasizing the dependence of the Atman upon Bhagavan, Shri Krishna says, 
“Arjun, whether you choose to obey me or not, your position will always 
remain under my dominion. The body in which you reside is a machine made 
from my material energy. Based upon your past karmas, I have given you the 
kind of body you deserved. I too am seated in it, and am noting all your 


thoughts, words, and deeds. So, I will also judge whatever you do in the 


present, to decide your future. Do not think you are independent of me in any 


condition. Hence Arjun, it is in your self-interest to surrender to me.” 


Ae VNU Was TATA UIT 
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tam eva Sharanam gachchha sarva-bhavena bharata 
tat-prasadat param shantim sthanam prapsyasi shashvatam 


tam—unto him; eva—only; sharanam gachchha—surrender; sarva-bhavena—whole-heartedly; 
bharata—Arjun, the son of Bharat; tat-prasadat—by his grace; param—supreme; shantim—peace; 
sthanam—the abode; prapsyasi—you will attain; shashvatam—eternal. 


Surrender exclusively unto him with your whole being, O Bharat. By his 


grace, you will attain perfect peace and the eternal abode. 


Being dependent upon Bhagavan, the Atman must also depend upon his grace 
to get out of its present predicament and attain the ultimate goal. Self-effort 
will never suffice for this. But if Bhagavan bestows his grace, he will grant his 
divine knowledge and divine bliss upon the Atman, and release it from the 
bondage of the material energy. Shri Krishna emphasizes that by his grace, one 
will attain eternal beatitude and the imperishable abode. However, to receive 
that grace, the Atman must qualify itself by surrendering to Bhagavan. Even a 
worldly father will not hand over all his precious possessions to his child until 
the child becomes responsible enough to utilize them properly. Similarly, the 
grace of Bhagavan is not a whimsical act; he has perfectly rational rules on the 


basis of which he bestows it. 


If Bhagavan does not follow rules while bestowing grace, people's faith in him 
will break. Let us say, for example, that there is a father who has two sons. He 
instructs both of them to work hard in the paddy field as it is the cultivation 
season. One son toils and sweats it out in the blazing son all day long. In the 
night when he returns, the father says, “Well done my son. You are obedient, 


hard-working, and loyal. Here is your reward. Take $500 and do what you like 


with it.” The second son does nothing—he lies in bed all day long, sleeping, 
drinking, smoking, and abusing his father. At night, suppose the father says, 
“Never mind, after all you are also my son. Here is $500; go and enjoy yourself 
with it.” The result of this will be that the first son’s motivation to work hard 
will be smothered. He will say, “If this is my father’s reward system, then why 
should I work? I will also do nothing, for I will receive the $500 in any case.” 
Likewise, if Bhagavan grants his grace without our becoming qualified for it, 
all those who became saints in the past will complain, “What is this? We 
strived for many lifetimes to purify ourselves and then we became recipients of 
Bhagavan’s grace, but this person received it without making himself eligible. 
Then our effort for self-improvement was meaningless.” Bhagavan says, “I do 
not behave in this irrational manner. I have an eternal condition on the basis of 
which I bestow my grace. And I have declared this in all the scriptures.” The 


Shwetashvatar Upanishad states: 


yo brahmanam vidadhati pirvam yo vai vedansh cha prahinoti tasmai 
tam ha devam atma-buddhi-prakasham mumukshur vai sharanam aham prapadye (6.18) 


[v30] 
“We take shelter of that Supreme Being who created Brahma and others. It is 
by his grace that the Atman and intellect get illumined.” The Shrimad Bhagavatam 


States: 


mam ekam eva sharanam Atmannam sarva-dehinam 
yahi sarvatma-bhavena maya sya hy akuto-bhayah (11.12.15) [v31] 


“O Uddhav! Giving up all forms of mundane social and religious conventions, 
simply surrender unto me, the Supreme Atman of all Atman(s). Only then can 


you cross over this material ocean and become fearless.” 


Shri Krishna also stated it in verse 7.14 of the Bhagavad Gita: “My divine 
energy Maya, consisting of the three modes of nature, is very difficult to 


overcome. But those who surrender unto me cross over it easily.” 


The Ramayana also says: 
sanamukha hoi jiva mohi jabahin, janma koti agha nasahin tabahin [v32] 


“The moment the Atman surrenders to Bhagavan, its account of sinful deeds in 


endless past lifetimes is destroyed by his grace.” 


In the above verse of the Bhagavad Gita, Shri Krishna has reiterated the 
principle of the necessity for surrendering to Bhagavan to receive his grace. The 
details of what it means to surrender are explained in the Hari Bhakti Vilas, 
Bhakti Rasamrita Sindhu, the Vayu Puran, and the Ahirbudhni Samhita in the 
following manner: 

anukilyasya sankalpah pratikiilyasya varjanam 

rakshishyatiti vishvaso goptritve varanam tatha 


atmanikshepa karpanye shadvidha sharandagatih 
(Hari Bhakti Vilas 11.676) [v33] 


The above verse explains the six aspects of surrender to Bhagavan: 


1. To desire only in accordance with the desire of Bhagavan. By nature, we 
are his servants, and the duty of a servant is to fulfill the desire of the master. 
So as surrendered devotees of Bhagavan, we must make our will conform to 
the divine will of Bhagavan. A dry leaf is surrendered to the wind. It does not 
complain whether the wind lifts it up, takes it forward or backward, or drops it 
to the ground. Similarly, we too must learn to be happy in the happiness of 


Bhagavan. 


2. Not to desire against the desire of Bhagavan. Whatever we get in life is a 
result of our past and present karmas. However, the fruits of the karmas do not 
come by themselves. Bhagavan notes them and gives the results at the 
appropriate time. Since Bhagavan himself dispenses the results, we must learn 
to serenely accept them. Usually, when people get wealth, fame, pleasure, and 
luxuries in the world, they forget to thank Bhagavan. However, if they get 


suffering, they blame Bhagavan for it, “Why did Bhagavan do this to me?” The 


second aspect of surrender means to not complain about whatever Bhagavan 


gives us. 


3. To have firm faith that Bhagavan is protecting us. Bhagavan is the eternal 
father. He is taking care of all the living beings in creation. There are trillions 
of ants on the planet earth, and all of them need to eat regularly. Do you ever 
find that a few thousand ants in your garden have died of starvation? Bhagavan 
ensures that they are all provided for. On the other hand, elephants eat 
mounds of food every day. Bhagavan provides for them too. Even a worldly 
father cares and provides for his children. Why then should we doubt whether 
our eternal father, Bhagavan, will take care of us or not? To have firm faith in 


his protection is the third aspect of surrender. 


4. To maintain an attitude of gratitude toward Bhagavan. We have received 
so many priceless gifts from the Bhagavan. The earth that we walk upon, the 
sunlight with which we see, the air that we breathe, and the water that we 
drink, are all given to us by Bhagavan. In fact, it is because of him that we 
exist; he has brought us to life and imparted consciousness in our Atman. We 
are not paying him any tax in return, but we must at least feel deeply indebted 


for all that he has given to us. This is the sentiment of gratitude. 


The reverse of this is the sentiment of ungratefulness. For example, a father 
does so much for his child. The child is told to be grateful to his father for this. 
But the child responds, “Why should I be grateful? His father took care of him 
and he is taking care of me.” This is ingratitude toward the worldly father. To 
be grateful toward Bhagavan, our eternal Father, for all that he has given to us, 


is the fourth aspect of surrender. 


5. To see everything we possess as belonging to Bhagavan. Bhagavan created 
this entire world; it existed even before we were born, and will continue to 


exist even after we die. Hence, the true owner of everything is Bhagavan alone. 


When we think something belongs to us, we forget the proprietorship of 
Bhagavan. Let us say that someone comes into your house when you are not at 
home. He wears your clothes, takes things out of your refrigerator, eats them, 
and sleeps on your bed. On returning, you ask indignantly, “What have you 
been doing in my house?” He says, “I have not damaged anything. I have 
merely used everything properly. Why are you getting annoyed?” You will 
reply, “You may not have destroyed anything, but it all belongs to me. If you 
use it without my permission, you are a thief.” Similarly, this world and 
everything in it belongs to Bhagavan. To remember this and give up our sense 


of proprietorship is the fifth aspect of surrender. 


6. To give up the pride of having surrendered. If we become proud of the 
good deeds that we have done, the pride dirties our heart and undoes the good 
we have done. That is why it is important to keep an attitude of humbleness: 
“If I was able to do something nice, it was only because Bhagavan inspired my 
intellect in the right direction. Left to myself, I would never have been able to 


do it.” To keep such an attitude of humility is the sixth aspect of surrender. 


If we can perfect these six points of surrender in ourselves, we will fulfill 


Bhagavan’s condition and he will bestow his Grace upon us. 


gid d Aaa Weer erat WaT 
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iti te jndnam akhyatam guhyad guhyataram maya 
vimyishyaitad asheshena yathechchhasi tatha kuru 


iti—thus; te—to you; jiadnam—knowledge; akhyatam—explained; guhyat—than secret knowledge; 
guhya-taram—still more secret knowledge; maya—by me; vimrishya—pondering; etat—on this; 
asheshena—completely; yatha—as; ichchhasi—you wish; tatha—so; kuru—do. 


Thus, I have explained to you this knowledge that is more secret than all 


secrets. Ponder over it deeply, and then do as you wish. 


A secret is that knowledge which is not accessible to majority of the people. 


Most of the laws of Physics were a secret until a few centuries ago, and many 
still continue to remain so. Spiritual knowledge is profound and not realizable 
through direct perception. It needs to be learnt through the Guru and the 
scriptures. Hence, it is described as secret. In the second chapter, Shri Krishna 
had revealed knowledge of the Atman, which is guhya, or secret knowledge. In 
the seventh and eighth chapters, he explained knowledge of his powers, which 
is guhyatar, or more secret. In the ninth and subsequent chapters, he revealed 
knowledge of his bhakti, which is guhyatamam, or most secret. In the present 
chapter, verse 55, he revealed that he can be known in his personal form only 
by bhakti. Shri Krishna is now concluding the Bhagavad Gita. Having spoken 
the eighteen chapters, including most secret knowledge to Arjun, he now 
leaves the choice in Arjun’s hands. He says, “I have revealed to you profound 
and confidential knowledge. Now the choice is in your hands.” Bhagavan Ram 
made a similar statement to the residents of Ayodhya. He invited them all for 


his discourse: 

eka bara raghunatha bolde, guru dwija purabasi saba ade (Ramayana) [v34] 
“Once, Bhagavan Ram called all the residents of Ayodhya. Everyone, including 
Guru Vasishth came to hear him.” In the discourse, Bhagavan Ram explained 
to them the purpose of human life and the way to accomplish it. In the end, 


he concluded: 
nahin aniti nahin kachhu prabhutdi, sunahu karahu jo tumhahi sohai (Ramayana) [v35] 


“The advice I have given to you is neither incorrect nor coercive. Listen to it 


careful, contemplate over it, and then do what you wish.” 


This free will to choose between available alternatives has been given to the 
Atman by Bhagavan. The freedom of choice is not infinite. One cannot decide, 
“I choose to be the most intelligent person in the world.” Our choices are 


limited by our past and present karmas. However, we do possess a certain 


amount of free will, for we are not machines in the hands of Bhagavan. 
Sometimes people question that if Bhagavan had not given us free will then we 
would not have done any evil. But then we would not have done anything 
good either. The opportunity to good always comes with the danger of doing 
evil. More importantly, Bhagavan wants us to love him, and love is only 
possible when there is a choice. A machine cannot love for it does not have any 
freedom of choice. Bhagavan created us with free will and provided us with 
choices so that we may choose him and thereby exercise our love for him. Even 
the all-powerful Bhagavan cannot force the Atman to love and surrender to 
him; this decision has to be made by the Atman itself. Here, Shri Krishna is 


calling Arjun’s attention to his free will and asking him to choose. 
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sarva-guhyatamam bhityah shrinu me paramam vachah 
ishto'si me dridham iti tato vakshyami te hitam 


sarva-guhya-tamam—the most confidential of all; bhiivah—again; shrinu—hear; me—by me; 
paramam—supreme; vachah—instruction; ishtah asi—you are dear; me—to me; dridham—very; iti 
—thus; tatah—because; vakshyami—I am speaking; te—for your; hitam—benefit. 

Hear again my supreme instruction, the most confidential of all 
knowledge. I am revealing this for your benefit because you are very dear 


to me. 


A teacher may know the deepest secret, but he does not necessarily reveal it to 
the student. Before sharing it, he considers many things, such as the 
preparedness of the student to receive it, comprehend it, benefit from it, etc. In 
the beginning of the Bhagavad Gita, Arjun was bewildered by the problems 
facing him and asked for guidance from Shri Krishna. The Bhagavan 
enlightened him with great care and consideration, uplifting his understanding 


a little by little, through the eighteen chapters. Having seen Arjun receive the 


message so well, Shri Krishna now feels confident that he will be able to grasp 
the final and most profound knowledge as well. Further, he says ishto 'si me 
dridhamiti, meaning, “I am speaking this to you because you are my very dear 


friend. So I care for you deeply and sincerely desire your best interest.” 


TAM Yea Wea Tesi Wt ATEHS 
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man-mand bhava mad-bhakto mad-yaji mam namaskuru 
mam evaishyasi satyam te pratijane priyo 'si me 


mat-manah—thinking of me; bhava—be; mat-bhaktah—my devotee; mat-yaji—worship me; mam— 
to me; namaskuru—offer obeisance; mam—to me; eva—certainly; eshyasi—you will come; satyam 
—truly; te—to you; pratijane—I promise; privah—dear; asi—you are; me—to me. 

Always think of me, be devoted to me, worship me, and offer obeisance to 
me. Doing so, you will certainly come to me. This is my pledge to you, for 


you are very dear to me. 


In chapter 9, Shri Krishna had promised Arjun to reveal to him the most secret 
knowledge, and then gone on to describe the glories of bhakti. Here, he repeats 
the first line of verse 9.34, asking him to engage in his devotion. By developing 
deep love for Shri Krishna and having his mind always absorbed in exclusive 
devotion to him, Arjun will be assured of attaining the supreme destination. 
The perfect example of someone completely absorbed in devotion was King 
Ambarish. The Shrimad Bhagavatam describes: 

sa vai manah krishna-padaravindayor vacadhmsi vaikuntha-gundnuvarnane 

karau harer mandira-marjanadishu shrutim chakarachyuta-sat-kathodaye 


mukunda-lingdlaya-darshane drishau tad-bhritya-gatra-sparshe ‘nga-sangamam 
ghranam cha tat-pada-saroja-saurabhe shrimat-tulasya rasandm tad-arpite 
padau hareh kshetra-padanusarpane Shiro hrishikesha-padabhivandane 
kamam cha dasye na tu kama-kamyaya yathottamashloka-janashraya ratih 
(9.4.18-20) [v36] 


“Ambarish absorbed his mind on the lotus feet of Shri Krishna; he used his 


speech in glorifying the qualities of Bhagavan, his hands in cleaning the 
temple, and his ears in hearing the divine pastimes of the Bhagavan. He 
engaged his eyes in seeing the deities; he used his limbs in touching the bodies 
of the devotees, his nose in smelling the fragrance of the Tuist (holy basil) leaves 
offered at the feet of the Bhagavan, and his tongue in tasting prasad (food 
sanctified by offering to Bhagavan). He utilized his feet for walking to the holy 
abodes, and his head in offering obeisance to the lotus feet of Bhagavan. He 
offered all paraphernalia, such as garlands and sandalwood, in the service of 
Bhagavan. He did all this, not with some selfish motive, but only to attain the 


selfless service of Bhagavan Krishna, through purification.” 


The instruction to wholeheartedly engage in devotion is the essence of all the 
scriptures, and the summum bonum of all knowledge. However, this is not the 
most confidential knowledge that Shri Krishna referred to, for he has already 
mentioned this earlier. He now reveals this supreme secret in this next verse. 
Aaa UNA A VAUT AST | 
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sarva-dharman parityajya mam ekam sharanam vraja 
aham tvam sarva-papebhyo mokshayishyami ma shuchah 


sarva-dharman—all varieties of dharmas; paritvajya—abandoning; mam—unto me; ekam—only; 
Sharanam—take refuge; vraja—take; aham—l; tvam—you; sarva—all; papebhyah—from sinful 
reactions; mokshayishyami—shall liberate; ma—do not; shuchah—fear. 


Abandon all varieties of dharmas and simply surrender unto me alone. I 


shall liberate you from all sinful reactions; do not fear. 


All along, Shri Krishna had been asking Arjun to do two things simultaneously 
—engage his mind in devotion, and engage his body in fulfilling his material 
duty as a warrior. He thus wanted Arjun not to give up his Kshatriya dharma, 
but to do devotion alongside with it. This is the principle of karm yog. Now, Shri 


Krishna reverses this teaching by saying that here is no need to fulfill even 


material dharma. Arjun can renounce all material duties and simply surrender to 
Bhagavan. This is the principle of karm sanyas. Here, one may question that if we 
give up all our material dharmas will we not incur sin? Shri Krishna tells Arjun 
not to fear; he will absolve him from all sins, and liberate him from material 


existence. 


To comprehend this instruction of Shri Krishna, we need to understand the 
term dharma. It comes from the root word dhri, which means dhdaran karane yogya, 
or “responsibilities, duties, thoughts, and actions that are appropriate for us.” 
There are actually two kinds of dharmas—material dharma and spiritual dharma. 
These two kinds of dharma are based upon two different understandings of the 
“self.” When we identify ourselves as the body, then our dharma is determined in 
accordance with our bodily designations, obligations, duties, and norms. 
Hence, serving the bodily parents, fulfilling the responsibilities to society, 
nation, etc. are all bodily dharma. This is also called apara dharma or material 
dharma. This includes the dharma as a Brahmin, Kshatriya, etc. However, when 
we identify ourselves as the Atman, we have no material designations of varna 
(social class) and ashram (status in life). The Atman’s Father, Mother, Friend, 
Beloved, and resting place are all Bhagavan. Hence our one and only dharma 
becomes loving devotional service to Bhagavan. This is also called para dharma or 


spiritual dharma. 


If one leaves the material dharma it is considered a sin due to dereliction of duty. 
But if one leaves material dharma and takes the shelter of spiritual dharma, it is 


not a sin. The Shrimad Bhagavatam states: 


devarshi-bhitapta-nrinam pitrinam na kinkaro ndyam rini cha rdjan 
sarvatmana yah sharanam sharanyam gato mukundam parihritya kartam 
(11.5.41) [v37] 


This verse explains that for those who do not surrender to Bhagavan, there are 


five debts—to the celestial deities, to the sages, to the ancestors, to other 


humans, and to other living beings. The varnashram system includes various 
procedures for releasing ourselves from these five kinds of debts. However, 
when we surrender to Bhagavan, we are automatically released from all these 
debts, just as by watering the roots of a tree, all its branches, twigs, leaves, 
flowers, and fruit automatically get watered. Similarly, by fulfilling our duty to 
Bhagavan, we automatically fulfill our duty to everyone. Hence, there is no sin 
in renouncing material dharma if we are properly situated in spiritual dharma. In 
fact, the ultimate goal is to engage completely and wholeheartedly in spiritual 
dharma. The Shrimad Bhagavatam states: 


ajndyaivam gundan doshan mayddishtan api svakan 
dharman santyajya yah sarvan mam bhajeta sa tu sattamah (11.11.32) [v38] 


“I have given innumerable instructions regarding the performance of bodily 
dharma in the Vedas. But those who realize the shortcomings in these, and 
renounce all prescribed duties, to simply engage in my devotional service, I 
consider them to be the best sadhaks.” In the Ramayana, we read how 
Lakshman renounced all material duties to accompany Bhagavan Ram in the 


forest. He said: 


guru pitu matu na janahu kahi, kahahu subhaii natha patiyau 
more sabahin eka tuma swami, dinabhandhu ura antarayami [39] 


“O Bhagavan, please believe me, I do not know any teacher, father, mother, 
etc. As far as I am concerned, you, the savior of the fallen and the knower of 


the heart, are my Master and my everything.” Similarly, Prahlad said: 
mata nasti pita na sti na sti me swajano janah [v40] 


“I do not know any mother, father, or relative (Bhagavan is everything to me).” 


In the Bhagavad Gita, Shri Krishna gave Arjun sequentially higher 
instructions. Initially, he instructed Arjun to do karm, i.e. his material dharma as 
a warrior (verse 2.31). But material dharma does not result in Brahman- 


realization; it leads to the celestial abodes, and once the pious merits are 


depleted one has to come back. Hence, Shri Krishna next instructed Arjun to 
do karm yog, 1.€. his material dharma with the body and spiritual dharma with the 
mind. He asked Arjun to fight the war with the body and remember Bhagavan 
with the mind (verse 8.7). This instruction of karm yog forms the major portion 
of the Bhagavad Gita. Now in the very end, Shri Krishna instructs Arjun to 
practice karm sanyas, i.e. renounce all material dharma and simply adopt spiritual 
dharma, which is love for Bhagavan. He should thus fight, not because it is his 


duty as a warrior, but because Bhagavan wants him to do so. 


But why did Shri Krishna not give this instruction to Arjun earlier? Why did he 
seem to clearly extol just the reverse in verse 5.2 when he stated karm yog superior 


as to karm sanyas? Bhagavan Krishna clearly explains this in the next verse. 


Be d AdUehTa AIM aT Chala 
AA ANd areal A OT aseaata 11.67 11 


idam te natapaskyaya nabhaktaya kaddchana 
na chashushrushave vachyam na cha mam yo' bhyasitayi 


idam—this; te—by you; na—never; atapaskaya—to those who are not austere; ma—never; 
abhaktaya—to those who are not devoted; kadadchana—at any time; na—never; cha—also; 
ashushrishave—to those who are averse to listening (to spiritual topics); vachyam—to be spoken; na 
—never; cha—also; mam—toward me; yah—who; abhyastiyatithose who are envious. 


This instruction should never be explained to those who are not austere or 
to those who are not devoted. It should also not be spoken to those who 
are averse to listening (to spiritual topics), and especially not to those who 


are envious of me. 


It was explained in the previous verse that if one is situated in loving devotion 
to Bhagavan, there is no sin in giving up the material duties. However, there is 
one problem with this instruction. If we have not yet become established in 
love for Bhagavan, and we prematurely give up material duties, we will be 


neither here nor there. Thus, karm sanyas is only for those who are qualified for 


it. And what we are qualified for has to be determined by our Guru, who 
knows our capabilities and the stringency of the paths. If a student wishes to 
become a graduate, it will not do to directly go and attend the graduation 
ceremony. We will have to begin studies sequentially from grade one. Similarly, 
the vast majority of people are eligible for karm yog, and it would be a great folly 
for them to prematurely take karm sanyas. It is better to instruct them to fulfill 
their bodily dharma and practice devotion alongside. That is why, in this verse 
Shri Krishna says that this confidential teaching given to him is not for 
everyone. Before sharing it with others, we should check their eligibility for 


this teaching. 


This word of caution applies specifically for the confidential teachings of the 
previous verse, and in general, for the entire message of the Bhagavad Gita. If it 
is explained to someone who is envious of Shri Krishna, that person may 
respond, “Shri Krishna was very conceited. He kept asking Arjun to glorify 
him.” By misunderstanding the teachings, the faithless listener will be harmed 


by the divine message. The Padma Puran also states: 
ashraddadhane vimukhe ‘py ashrinvati yash chopadeshah shiva-namaparddhah [v41] 
“By giving transcendental instructions to those who are faithless and averse to 
Bhagavan, we cause them to become offenders.” Hence, Shri Krishna describes 
the disqualifications for listeners in the above verse. 
4 se WH Wai Weearatyareata | 
afar Hf Ut heal AAMT: 1168 1 


ya idam paramam guhyam mad-bhakteshv abhidhdasyati 
bhaktim mayi param kritva mam evaishyaty asanshayah 


yah—who; idam—this; paramam—most; guhyam—confidential knowledge; mat-bhakteshu— 
amongst my devotees; abhidhadsyati—teaches; bhaktim—greatest act of love; mayi—to me; param— 
transcendental; kritva—doing; mam—to me; eva—certainly; eshyati—comes; asanshayah—without 
doubt. 


Those, who teach this most confidential knowledge amongst my devotees, 


perform the greatest act of love. They will come to me without doubt. 


Shri Krishna now declares the consequence of properly preaching the message 
of the Bhagavad Gita. He says such preachers first attain his para bhakti, and 


then attain him. 


The opportunity to engage ourselves in devotion is a special blessing of 
Bhagavan, but the opportunity to help others engage in devotion is an even 
bigger blessing, which attracts the special grace of Bhagavan. Whenever we 
share something good with others, we benefit from it too. When we share 
whatever knowledge we have with others, by grace our own knowledge 
increases as well. By often giving food to others, we never go hungry ourselves. 
Saint Kabir said: 


dana diye dhana na ghate, nadi ghate na nira 
apane hatha dekha lo, yon kya kahe kabira [v42] 


“Wealth does not decrease by giving in charity; a river does not become 
narrow, though people take water from it. I am not saying this without basis; 
see it yourself in the world.” Thus, those who share the spiritual knowledge of 


the Bhagavad Gita with others receive the highest blessing themselves. 


Ta tea aia faa: | 
ufad Aa dene: Want fa 116911 


na cha tasman manushyeshu kashchin me priya-krittamah 
bhavita na cha me tasmad anyah priyataro bhuvi 


na—no; cha—and; tasmat—than them; manushyeshu—amongst human beings; kashchit—anyone; 
me—to me; priya-krit-tamah—more dear; bhavita—will be; na—never; cha—and; me—to me; 
tasmat—than them; anyvah—another; priya-tarah—dearer; bhuvi—on this earth. 


No human being does more loving service to me than they; nor shall there 


ever be anyone on this earth more dear to me. 


Amongst all the gifts we can give to others, the gift of spiritual knowledge is 
one of the highest, because it has the capacity to transform the recipient 
eternally. King Janak had asked his Guru, “The transcendental knowledge you 
have bestowed upon me is so precious that I feel deeply indebted to you. What 
can I give you in return?” Guru Ashtavakra replied, “There is nothing you can 
give that will relinquish you from your debt. The knowledge I gave was divine 
and all that you possess is material. Worldly objects can never be a price for 
divine knowledge. But you can do one thing. If ever you find someone who is 
thirsty for this knowledge, share it with him.” Shri Krishna states here that he 
considers the sharing of the knowledge of the Bhagavad Gita as the highest 
loving service one can render to Bhagavan. However, those who lecture on the 
Bhagavad Gita should not feel they are doing something very great. The proper 
attitude of the teacher is to see oneself as an instrument in the hands of 


Bhagavan, and to accord all credit to the grace of the Bhagavan. 


WAM Aa sy wet Malena: | 
aaa cates: Tartata A ata: 117001 


adhyeshyate cha ya imam dharmyam samvadam Gvayoh 
jnana-yajnena tendham ishtah syam iti me matih 


adhyeshyate—study; cha—and; yah—who; imam—this; dharmyam—sacred; samvadam—dialogue; 
avayoh—of ours; jiana—of knowledge; yajnena-tena—through the sacrifice of knowledge; aham— 
I; ishtah—worshipped; syam—shall be; iti—such; me—my; matih—opinion. 

And I proclaim that those who study this sacred dialogue of ours will 
worship me (with their intellect) through the sacrifice of knowledge; such 


is my view. 


Shri Krishna had repeatedly told Arjun to surrender his intellect to him (verses 
8.7, 12.8). This does not imply that we stop using the intellect; rather it means 
we utilize our intellect to the best of our ability in fulfilling his will for us. 


From the message of the Bhagavad Gita we understand what his will is. Hence, 


those who study this sacred dialogue worship Bhagavan with their intellect. 


TglaMaqayd AUTATat Al AC: | 
GIS Hort: Micha UH AOT 1171 11 


Shraddhavan anastyash cha shrinuydd api yo narah 
so'pi muktah shubhal lokan prapnuyat punya-karmanam 


Shraddha-van—faithful; anastivah—without envy; cha—and; shrinuyat—listen; api—certainly; yah 
—who; narah—a person; sah—that person; api—also; muktah—liberated; shubhan—the auspicious; 
lokan—abodes; prapnuyat—attain; punya-karmanam—of the pious. 

Even those who only listen to this knowledge with faith and without envy 
will be liberated from sins and attain the auspicious abodes where the 


pious dwell. 


Not everyone has the intellect to comprehend the deep imports of the dialogue 
between Shri Krishna and Arjun. Here, Shri Krishna reassures that if such 
people merely hear with faith, they will also benefit. Bhagavan is seated within 
them; he will note their sincere endeavor and reward them for it. A story about 
a disciple of Jagadguru Shankaracharya, called Sananda, illustrates this point. 
He was illiterate and could not comprehend his Guru's teaching as the other 
disciples could. But when Shankaracharya delivered the discourse, he would 
listen with rapt attention and great faith. One day, he was washing his Guru's 
clothes on the other side of the river. It became time for the class, and the 
other disciples requested, “Guruji, please begin the class.” Shankaracharya 
replied, “Let us wait; Sananda is not here.” “But Guruji, he cannot understand 
anything,” the disciples urged. “That is true; still, he listens with great faith and 


so I do not wish to disappoint him,” said Shankaracharya. 


Then, to show the power of faith, Shankaracharya called out, “Sananda! Please 
come here.” On hearing his Guru’s words, Sananda did not hesitate. He ran on 
water. The story goes that wherever he placed his feet, lotus flowers sprang up 


to support him. He crossed over to the other bank and offered obeisance to his 


Guru. At that time, a stuti (verses in praise) of the Guru emanated from his 
mouth in sophisticated Sanskrit. The other disciples were amazed to hear this. 
Since, lotus flowers had bloomed under his feet, his name became 
“Padmapada,” meaning “the one with lotus flowers under the feet.” He became 
one of the four main disciples of Shankaracharya, along with 
Sureshwaracharya, Hastamalak, and Trotakacharya. In the above verse, Shri 
Krishna assures Arjun that even those who merely hear the sacred dialogue 


with great faith will gradually become purified. 


afeactagd Wel aH ATA 
Hlacataale: WAP WAST 117211 


kachchid etach chhrutam partha tvayaikagrena chetasa 
kachchid ajnana-sammohah pranashtas te dhananjaya 


kachchit—whether; etat—this; shrutam—heard; partha—Arjun, the son of Pritha; tvaya—by you; 
eka-agrena chetasad—with a concentrated mind; kachchit—whether; ajiana—ignorance; sammohah 
—delusion; pranashtah—destroyed; te—your; dhananjaya—Arjun, conqueror of wealth. 


O Arjun, have you heard me with a concentrated mind? Have your 


ignorance and delusion been destroyed? 


Shri Krishna has taken the position of being Arjun’s teacher. It is natural for 
the teacher to inquire whether the student has grasped the subject or not. Shri 
Krishna's intention of asking the question is that if Arjun has not understood, 


he is ready to re-explain or go into further details. 


Bolt Sars | 
TSI He: Ufacien aaa | 
Radisha Weeds: HRA Gad Aa 117311 


arjuna uvdcha 
nashto mohah smritir labdha tvat-prasddan maydchyuta 
sthito ‘smi gata-sandehah karishye vachanam tava 


arjunah uvacha—Arjun said; nashtah—dispelled; mohah—illusion; smritih—memory; labdha— 
regained; tvat-prasadat—by your grace; maya—by me; achyuta—Shri Krishna, the infallible one; 


sthitah—situated; asmi—I am; gata-sandehah—free from doubts; karishye—lI shall act; vachanam— 
instructions; tava—your. 


Arjun Said: O infallible one, by your grace my illusion has been dispelled, 
and I am situated in knowledge. I am now free from doubts, and I shall act 


according to your instructions. 


At the outset, Arjun was faced with a bewildering situation, and confused 
about his duty in the situation. Overwhelmed with sorrow, he had sat down on 
his chariot, giving up his weapons. He had confessed that he could find no 
remedy to the grief that attacked his body and senses. But he now finds himself 
completely transformed, and announces that he is situated in knowledge and 
no longer perplexed. He has given himself to the will of Bhagavan and shall do 
what Shri Krishna instructed him to do. This was the impact of the message of 
Bhagavad Gita upon him. However, he adds tvat prasadin mayachyuta, 
meaning, “O Shri Krishna, it was not just your lecture, but your grace that 


dispelled my ignorance.” 


Material knowledge does not require grace. We can pay the educational 
institute or teacher and receive knowledge in return, but spiritual knowledge 
can neither be purchased nor sold. It is offered through grace and received 
through faith and humbleness. Thus, if we approach the Bhagavad Gita with 
an attitude of pride, “I am so intelligent. I will evaluate what the net worth of 
this message is,” we will never be able to comprehend it. Our intellect will find 
some apparent defect in the scripture to dwell upon, and on that pretext we 
will reject the entire scripture as incorrect. There have been so many 
commentaries on the Bhagavad Gita and innumerable readers of the divine 
message in the last 5,000 years, but how many people have become 
enlightened like Arjun? If we wish to truly receive this knowledge, we must not 
merely read it, but also attract Shri Krishna’s grace with an attitude of faith and 


loving surrender. Then we will know the purport of the Bhagavad Gita by his 


grace. 


Word Sara | 
ae Aa Ua A ela: | 
Garey siete TSA 117411 


sanjaya uvacha 
ity aham vasudevasya parthasya cha mahatmanah 
samvadam imam ashrausham adbhutam roma-harshanam 


sanjayah uvacha—Sanjay said; iti—thus; aham—I; vasudevasya—of Shri Krishna; parthasya— 
Arjun; cha—and; mahd-dtmanah—the noble hearted Atman; sarnvadam—conversation; imam—this; 
ashrausham—have heard; adbhutam—wonderful; roma-harshanam—which causes the hair to stand 
on end. 


Sanjay said: Thus, have I heard this wonderful conversation between Shri 
Krishna, the son of Vasudev, and Arjun, the noble-hearted son of Pritha. 


So thrilling is the message that my hair is standing on end. 


In this way, Sanjay comes to the end of his narration of the divine discourse of 
the Bhagavad Gita. He refers to Arjun as mahdiman (great Atman), as he has 
heeded the advice and instructions of Shri Krishna, and hence has become 
eminently wise. Sanjay now remarks how amazed and astounded he is on 
hearing their divine dialogue. The hair standing on end is one of the symptoms 


of deep devotional fervor. The Bhakti Rasamrita Sindhu states: 


stambha sveda tha romanchah svara bhedo tha vepathuh 
vaivarnyamashru pralaya ityashtau sattvikah smyitah [v43] 


“The eight symptoms of devotional ecstasy are: becoming stupefied and 
motionless, sweating, hair standing on end, choking of the voice, trembling, 
color of the face becoming ashen, shedding tears, and fainting.” Sanjay is 
experiencing such intense devotional sentiments that his hair is bristling with 
divine joy. 

One may ask how was it possible for Sanjay to hear this dialogue that took place on 
a far-off battlefield. He reveals this in the next verse. 


AAMT aTaPTA TAME OT | 
Art Aya OTA TA: TAT 110-75 1 


vyasa-prasadach chhrutavan etad guhyam aham param 
yogam yogeshvarat krishnat sakshat kathayatah svayam 


vydsa-prasadat—by the grace of Ved Vyas; shrutavan—have heard; etat—this; guhyam—-secret; 
aham—I; param—supreme; yogam—Yog; yoga-ishvarat—from the Lod of Yog; krishnat—from 
Shri Krishna; sakshat—directly; kathayatah—speaking; svayam—himself. 

By the grace of Veda Vyas, I have heard this supreme and most secret Yog 


from the Bhagavan of Yog, Shri Krishna himself. 


Shri Krishna Dwaipayan Vyasadev, also known as Sage Ved Vyas, was the 
spiritual master of Sanjay. By the grace of his Guru, Sanjay had been blessed 
with the power of clairvoyance, to know all that transpired on the battleground 
of Kurukshetra while he sat in the royal palace of Hastinapur. Here, Sanjay 
acknowledges it was by his Guru’s mercy that he got the opportunity to hear 


the supreme science of Yog from the Bhagavan of Yog himself, Shri Krishna. 


Ved Vyas, the author of the Brahma Sutras, the Puranas, the Mahabharat, etc. was a 
descension of Bhagavan, and possessed all the clairvoyant powers himself. 
Thus, he not only heard the conversation between Shri Krishna and Arjun, but 
also the one between Sanjay and Dhritarasthra. Thereby, he included both 
conversations while compiling the Bhagavad Gita. 
TSS GS Pare 
AMAA: YS GAT aA AedES: 117611 


rdjan sansmritya sansmritya samvddam imam adbhutam 
keshavarjunayoh punyam hrishyami cha muhur muhuh 


rajan—King; sansmryitya samsmritya—repeatedly recalling; samvadam—dialogue; imam—this; 
adbhutam—ashtonishing; keshava-arjunayoh—between Bhagavan Shri Krishna and Arjun; punyam 
— pious; hrishyami—I rejoice; cha—and; muhuh muhuh—tepeatedly. 


As I repeatedly recall this astonishing and wonderful dialogue between the 
Supreme Bhagavan Shri Krishna and Arjun, O King, I rejoice again and 


again. 


A spiritual experience gives a happiness that is far more thrilling and satisfying 
than all the material joys put together. Sanjay is rejoicing in such happiness 
and sharing his experience with the blind Dhritarashtra. Reflecting and 
remembering wonderful dialogue, he is feeling divine bliss. This indicates the 
sublimity of the knowledge contained in this scripture and the divinity of the 


leela (pastimes) that Sanjay was a witness to. 
ca Ga Ga HUNT Be: | 
faa 0 Welatseeta a UA: UA: 117711 


tach cha sansmritya samsmritya ripam aty-adbhutam hareh 
vismayo ye mahdan rajan hrishyami cha punah punah 


tat—that; cha—and; sansmritya samsmritya—remembering repeatedly; rijpam—cosmic form; ati— 
most; adbhutam—wonderful; hareh—of Bhagavan Krishna; visMayah—astonishment; me—my; 
mahan—great; rajan—King; hrishyami—I am thrilled with joy; cha—and; punah punah—over and 
over again. 

And remembering that most astonishing and wonderful cosmic form of 
Bhagavan Krishna, great is my astonishment, and I am thrilled with joy 


over and over again. 


Arjun was blessed with the vision of the cosmic form of the Bhagavan, which is 
rarely seen even by the greatest yogis. Shri Krishna told him that he was 
showing him the universal form because Arjun was his devotee and friend, and 
thus very dear to him. Sanjay also came to see that cosmic form because he was 
fortunate to be a part of the divine pastimes as the narrator. There are times 
when an unexpected grace comes our way. If we utilize it properly, we can 
progress rapidly in our sadhana. Sanjay is repeatedly contemplating upon what 


he saw and flowing in the current of devotion. 


aA ANIA: HO AA UAT qe: | 
a sifasrat yfagar Aifaatada 1178 11 


yatra yogeshvarah krishno yatra partho dhanur-dharah 
tatra shrir vijayo bhitir dhruva nitir matir mama 


yatra—wherever;, yoga-ishvarah—Shri Krishna, the Bhagavan of Yog; krvishnah—Shri Krishna; 
yatra—wherever; parthah—Arjun, the son of Pritha; dhanuh-dharah—the supreme archer; tatra— 
there; shrih—opulence; vijayah—victory; bhitih—prosperity; dhruva—unending; — nitih— 
righteousness; matih mama—my opinion. 

Wherever there is Shri Krishna, the Bhagavan of all Yog, and wherever 
there is Arjun, the supreme archer, there will also certainly be unending 


opulence, victory, prosperity, and righteousness. Of this, I am certain. 


The Bhagavad Gita concludes with this verse delivering a deep 
pronouncement. Dhritarashtra was apprehensive of the outcome of the war. 
Sanjay informs him that material calculations of the relative strengths and 
numbers of the two armies are irrelevant. There can be only one verdict in this 
war—victory will always be on the side of Bhagavan and his pure devotee, and 


so will goodness, supremacy, and abundance. 


Bhagavan is the independent, self-sustaining sovereign of the world, and the 
most worthy object of adoration, and worship. na tatsamash chabhyadhikashcha 
drishyate (Shwetashvatar Upanishad 6.8) /v44] “There is no one equal to him; there is 
no one greater than him.” He merely needs a proper medium to manifest his 
incomparable glory. The Atman who surrenders to him provides such a vehicle 
for the glory of Bhagavan to shine forth. Thus, wherever the Supreme 
Bhagavan and his pure devotee are present, the light of the Absolute Truth will 


always vanquish the darkness of falsehood. There can be no other outcome. 
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Guide to Hindi Pronunciation 


as u in but 

as a in far 

as 71n pin 

as 7 in machine 

as u in push 

as oO in move 

as ain mat 

As a in evade; sometimes as ai in aisle with the only 
difference that a should be pronounced as wu in but, not as 
a in far 

as o in go 

as o in pot, or as aw in Saw 

as ri in Krishna 

it is a strong aspirate; also lengthens the preceding vowel 
and occurs only at the end of a word. It is pronounced as 
a final h sound 

nasalizes and lengthens the preceding vowel and is 
pronounced as n in the French word Bon. 

as ka in kite 

as kha in Eckhart 

as g in goat 

as gh in Dighard 

as n in finger 

as cha in chair 

as chh in staunchheart 

as ] 1n jar 

as dgeh in Hedgehog 

as nin lunch 


ats aaa gaadt ad eag da daegaagagaaaa 


4 


ta 
tha 
da 
dha 
na 
ta 
tha 
da 
dha 
na 


pha 
ba 
bha 
ma 
va 
ra 
la 
va 
sha 
sa 
sha 
ha 
ksha 
gva 
ra 


as tin tub 

as th in hothead 

as d in divine 

as dh in Redhead 

as nin burnt 

as tin French word mafron 
as th in ether 

as th in either 

as dh in Buddha 

as nin no 

as p in pink 

as ph in Uphill 

as b in boy 

as bh in abhor 

as min man 

as y In yes 

as r in remember 

as / in light 

as Vv In vine, as w in swan 
as sh in shape 

as sin sin 

as sh in show 

as h in hut 

as ksh in freakshow 

as gy in bigyoung 

There is no sign in English to represent the sounds $ 
and @. They have been written as ra and rha 
as ree in spree 


Glossary 


A 


Abhinivesh— The instinctive urge to desire life. 


Abhyas—Practice, or a concerted and persistent effort to change an old habit or 
develop a new. 


Abhyas yog—Union with Bhagavan through repeated practice of devotion. 
Adharma—lIrrreligion. 

Adhyatma—1) The individual Atman, 2) science of spirituality. 

Adiatmik duhkh—Miiseries arising from one’s own body and mind. 

Adibhautik duhkh—Miiseries caused by other living entities. 

Adidaivik duhkh—Miseries caused by climatic and environmental conditions, 


such as earthquakes, floods etc. 


Agni dev—The celestial deity of fire. 

Agni-hotra yajia—A ritualistic fire sacrifice, described in the Vedas. 

Aham—Sense of the self. 

Aham chetana—Pride arising out of the sense of self. 

Ahankar—1) Ego, 2) the entity created by the evolution of mahan. 

Aishwarya bhakti—A type of devotion wherein devotee is motivated to engage in 
devotion by contemplating upon the almighty aspect of Bhagavan. The 
dominant sentiment in aishwarya bhakti is of awe and reverence. In such 
devotion, the feeling of remoteness from Bhagavan and the need for 


maintaining propriety of conduct is always perceived. 


Akarm—Inaction. 
Akshar—Imperishable. 
Anahat nad—Sound that pervades creation, and can be heard by yogis who tune 


in to it. 


AnandMaya kosh—One of the five sheaths that covers the materially bound 


Atman, consisting of the ego that makes one identify with the tiny bliss of the 


body-mind-intellect mechanism. 


Anant—Without an end, unlimited. 


Anant Shesh—The divine ten thousand-headed serpent on whom Bhagavan 
Vishnu resides. 


Ananya bhakti—Exclusive devotion. 
AnnaMaya kosh—One of the five sheaths that covers the materially bound 


Atman, it consists of the five gross elements (earth, water, fire, air, and space). 


Antah karaa—Colloquially referred to as the heart, it consists of the mind, 


intellect, chitta, and the ego. 


Antar kumbhak—Holding the breath in the lungs after inhalation. The outgoing 
breath gets suspended in the incoming breath during the period of suspension. 
Anu—Tiny. 

Apara dharma—The social aspect of religion, including duties toward parents, 
friends and relatives, society, etc. 

Apaurusheya—Not created by any person. 

Apan—A type of pran, it is responsible for controlling the function of 
elimination of urine and faeces. 

Arpanam—Dedicating and mentally delivering works to Bhagavan. 

Aryan—A person established in goodness, a perfect gentleman. 

Asat— Temporaty. 

Ashta satvic bhav—Physical symptoms of devotional absorption such as becoming 
stupefied, sweating, horripilation, choking of the voice, trembling, complexion 
becoming ashen, shedding tears, and fainting that sometimes manifest. 

Ashtang yog— The eight-fold process of Yog propagated by Sage Patanjali. 
Asmita—Pride. 


Ashram—1) One of the four phases of life, 2) place similar to a monastery 


where dedicated spiritual practitioners reside. 


Astik Darshans—Schools of thought that accept the authority of the Vedas. 
Asura—A demon. 
Atman—The real self, or “Atman,” that is spiritual in nature, and which imparts 


consciousness to the body. 


Atmanhuti—See Atma samarpan. 

Atma jiiana—Knowledge limited to that of the self. 

Atma-krid—One who performs divine pastimes with his or her own self. 
Atman—See Atman. 

Atmanram—One who rejoices in the self and has no need of anything external. 
Atma-rati—One who is attracted to his or her own self. 

Atma samarpan—O ffering one’s Atman to Bhagavan. 

Avatar—Descention of Bhagavan or his special powers on earth. 

Avatart—The source of all the Avatars, Shri Krishna. 


Aveshavatar-—A person in whom Bhagavan's special powers descend and act 


through. 
Avidya—Ignorance within. 


Avidya shakti—The aspect of the material energy that puts the Atman into 
illusion. 


B 


Bahya kumbhak—Keeping the lungs empty after exhalation; the incoming breath 


gets suspended in the outgoing breath during the period of suspension. 


Bhakta vatsalta—Bhagavan's love for his devotees. 

Bhakti—Devotion to Bhagavan. 

Bhakti yog— lhe science of uniting with Bhagavan through Divine Love. 
Bhakti yogi—One who practices bhakti yog. 

Bhashya—Commentary. 


Bhav—Sentiment. 


Bhog—Material enjoyment. 

Bija—1) Impurities of the heart, 2) seed. 
Bija mantra— The seed mantra. 
Brahmacharya— The practice of celibacy. 


Brahmacharya agshram— lhe first stage of life, in varnashram system, from birth till 
the age of 25. 


Brahma-jhana—Knowledge of the Supreme. 
Brahma Lok—The abode of Brahma, the highest abode in the material universe. 
Brahman— The formless aspect of Bhagavan, which is without Names, Virtues, 


and Activities. 


Brahma Vidya— The science of Brahman-realization. 
Brahmin—Person who has a preponderance of the mode of goodness. They are 


predisposed toward teaching and worship. 


Buddhi—Intellect. 


Buddhi yog—The science of controlling by intellect. 
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Chatur-bhuj rip—Four-armed form of Bhagavan. 
Chatushloki Bhagavat— The original form of Shrimad Bhagavatam that Bhagavan 


whispered into Brahma's ears prior to the creation. 


Chitta— The portion of the mind that gets attached to objects and persons. 
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Daityas—Demons. 

Danavs—Demons. 

Darshan—1) Philosophic text written by a sage, 2) divine vision. 
Das—Servant. 

Dasoham—Sentiment of servitude, "I am the servant of Bhagavan." 

Dasya bhav— The sentiment of servitude toward Bhagavan as one's Master. 


Devata—celestial deity. 


Devi Lok—The divine abode of Mother Durga, located in the Paravyom. 
Dham—Abode. 

Dharma—Responsibilities, duties, thoughts, and actions that are appropriate for 
a person. 

Dharmic—Of or related to Dharma. 

Durga—The feminine form of Bhagavan, who oversees material creation and is 
worshipped as the divine Mother of the universe. 

Dwapar yug—Era that precedes Kali yug, consisting of 864,000 years. 
Dwesh—Hatred. 

Dwitiya Purush—See Garbhodakshayi Vishnu. 


G 
Gandharvas—Celestial beings who sing beautifully. 
Gandiv—Arjun's bow. 
Garbhodakashayi Vishnu—An expansion of Maha Vishnu who resides at 
the bottom of each material universe. 
Golok— The Divine abode of Shri Krishna, which exists in the spiritual realm, 
beyond this material world. 
Gopis— The village maidens who resided in Braj, when Shri Krishna displayed 
his /eelas there 5000 years ago. 
Goverdhan leela—Shri Krishna's famous pastime upon the earth, in which he 
lifted the Goverdhan Hill on the little finger of his left hand, to protect the 
residents of Braj from the rain caused by Indra. 
Grihastha—Household. 
Grihastha ashram— The second stage of life in varndshram system, which is regular 
married life, from the age of 25 till 50. 


Gunas—Modes of nature. 


Guru—A Brahman-realized teacher of spirituality. 
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Hansa—1) The swans, 2) a category of spiritual practicioner, who can percieve 


Bhagavan within everything and hence does not get attached. 


Hanuman—An ardent devotee of Bhagavan Ram who possesses the form of a 


divine monkey in his pastimes. He is an expansion of Bhagavan Shiv. 


Hatha Yog—A system of sadhana based on physical practice and the force of will 


power, for preparing the body and mind for meditation. 


HiranaMaya—See Hiranyagarbh. 

Hiranyagarbh—Primordial from of material energy. 

Hladint Shakti The Bliss-giving power of Bhagavan. 
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Indra dev—The king of Swarg, who is the celestial deity of rain. 


Itihas—The two historical texts of the Indian Civilization, Ramayana, and 
Mahabharat. 


Jagat—World. 

Jagadguru—Spiritual Master of the world; similar to the Pope in Christianity. 
Japa—Chanting of mantra or name of Bhagavan on rosary beads. 
Jiva—Living being. 

Jivan mukt—One liberated even while residing in the body. 
Jiva-shakti—Atman energy of Bhagavan. 

JivAtman—Individual Atman. 

Jiani—1) Person of knowledge, 2) one following the path of jrana yog. 
Jiana—Knowledge. 

Jiana-kand— The section of the Vedas containing philosophic knowledge. 


Jaana tripufi— The knower, the object of knowledge, and knowledge. 


Jaana yog—The system of Yog in which the emphasis is on knowing the self, 


which is considered to as non-different from Bhagavan. 
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Kaamdev—Cupid. 

Kala—Time. 

Kali yug—The present era on the earth planet. This was preceded by Dwapar yug, 
Treta yug, and Sat yug. 

Kam—1) Desire, 2) lust. 

Kalp—One day of Brahma, comprising of 1000 cycles of four yugas. 
Karanodakshayi Vishnu—The form of Bhagavan Vishnu, commonly called 
Maha Vishnu, who resides in the causal ocean and from whom all the inifinte 
universes come forth. 

Karm—Work in accordance with the prescribed rules of the Vedas. 

Karan sharir—The causal body, consisting of the account of karmas from endless 
past lives, including the sanskars (tendencies) from previous lives. 

Karm Dharma—One's ritualistic and bodily duties according to the Vedas. 
Karmi—One who performs karm. 

Karm-kand—1) Ritualistic ceremony, 2) section of the Vedas dealing with 


ritualistic ceromonies and duties. 


Karm sanyass—One who renounces worldly duties and engages only in spiritual 
practice. 

Karm triputt— The doer, the instrument of action, and the act itself. 
Karm-yog— lhe practice of uniting the mind with Bhagavan even while doing 


one's obligatory duties in the world. 


Karm yogi—One who practices Karm-yog. 


Kartritwabhiman— The ego of being the doer. 


Kashi Vidvat Parishat—The supreme body of Vedic scholars in the city of 


Kashi (highest seat of Vedic learning). 


Kauravas—Descendants of Kuru, the term primarily refers to the hundred 
sons of Dhritarashtra. 

Kirtan— The singing of names, virtues, and pastimes of Bhagavan, usually done 
in a group. 

Kshatriya—Person with a preponderance of the mode of passion mixed with a 
smaller amount of the mode of goodness and inclined toward administration 


and management. 
Kshetra—The field of activities of the embodies Atman, i.e. the body. 
Kshetrajia—The knower of the Kshetra, the Atman. 


Kshirodakshayi Vishnu—The expansion of Bhagavan Maha Vishnu, who 


resides at the top of every universe. 


Kshir Sagar—Abode of Kshirodakshayi Vishnu, located at the top of every 
universe. 


Kuber— the treasurer of the celestial deities. 
Kumbh Mela—A mass Hindu pilgrimage of faith in which devotees gather at a 
sacred river for a bath in the river. It is held every third year at one of the four 


places by rotation, viz. Haridwar, Allahabad, Nasik, and Ujjain. 


Kundalint—A power that resides at the base of the spine, like a coiled serpent. 
When it begins rising up the spinal column, it bestows various material mystic 
abilities. 

Kusang—Association that makes one's mind worldly. 
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Leela—A Divine pastime enacted by Bhagavan in His personal form. 


Lok—Abode or planet. 


Bhagavan Kapil—A descention of Bhagavan, he revealed the Sankhya system 


of philosophy and also taught the glories of bhakti yog. 
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Madhurya bhav—The sentiment of worshipping Bhagavan as one's Atman- 


beloved. 

Mahajan—A great knower of religious principles. Bhagavatam mentions twelve 
such great personalities, viz. Brahma, Sage Narad, Bhagavan Shiv, the four 
Kumars, Bhagavan Kapil (son of Devahuti), Svayambhuva Manu, Prahlad 
Maharaj, Janak Maharaj, Grandfather Bheeshma, Bali Maharaj, Shukadev 
Muni, and Ved Vyas. 


Maha pralaya— The great cosmic dissolution at the end of Brahma’s life, wherein 
the entire creation merges back into Maha Vishnu's body. 

Mahan— lhe entity created by evolution of prakriti. 

Maha Vishnu—See Karanodakshayi Vishnu. 

Maha yug—A cycle of four yugas, consisting of Satya yug, Treta yug, Dwapar yug, and 
Kali yug. 

Manasi seva—Serving Bhagavan in the mind. 

Manav—Human being 

ManoMaya Kosh—lIt is the mental sheath, one of the five sheaths that cover the 


Atman in the materially bound state. 


Manu—lhe progenitor of human kind. We are presently in the era of the 


seventh Manu, who is called Vaivasvat Manu. 


Maya—The material energy from which this world is created. It also puts 
Atman(s), who are forgetful of Bhagavan, into illusion, and makes them 
transmigrate in the cycle of life and death. 

Maya shakti—See Maya. 


Maya-vishisht brahma—An atheistic opinion about Shri Krishna, considering him 


as a lower grade of the Supreme Divinity, due to contact with the material 


energy. 


Meru—A mountain in the celestial abodes famed for its rich natural resources. 


It is believed to be the axis around which many heavenly bodies rotate. 


Mimansa—One of the six philosophical treaties. It was written by Sage Jaimini 


and describes ritualistic duties and ceremonies. 
Mithya—Non-existent. 
Moksha—Liberation from the material bondage. 
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Naimittik Pralaya— This is the dissolution of all the abodes up to Mahar Lok at the 


end of Brahma’s day. 
Naishkarmya-siddhi— The state of actionlessness. 


Narad—A celestial sage, who roams the three worlds and was the Guru of 


many great personalities. 


Narak—Hellish abode. 
Narayan— The form of Vishnu that resides eternally in the divine realm called 
the Vaikunth. 


Nar-Narayan—The twin descensions, where Nar was a perfected Atman and 


Narayan was the Supreme Bhagavan. 


Nididhyasan—Internalizing a concept with firm faith. 
Nirakar—Not possessing material form. 

Nirguna—Not possessing material qualities. 

Nirvan—See moksha. 

Nirvisesh—Not possessing material attributes. 

Nishedh—These are the directives not to perform certain actions. 


Nitya baddha—Atman(s) bound under the spell of Maya since eternity. 


Nitya karm—The routine activities for bodily maintenance like eating, bathing, 
etc. plus the daily Vedic rituals such as sandhya vandan. 

Nitya pralaya—Daily dissolution of our consciousness that takes place when we 
fall into deep sleep. 

Nitya siddha—The eternally liberated Atman who has never been under the spell 
of Maya and his therefore resided in the divine realm of Bhagavan since 


eternity, participating in Bhagavan's divine pastimes. 


Nrisingh—The half man-half lion descention of Bhagavan Vishnu. 
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Om—It is also the sound that pervades the material universe and can be heard 
by yogis who tune into it. 
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Pada—A devotional song composed in a traditional style that has been 


commonly used by many Bhakti Saints such as Soordas, Meerabai, Tulsidas, 
Guru Nanak, Kabir etc. 


Pandavas— lhe sons of Pandu, viz., Yudhishthir, Bheem, Arjun, Nakul, and 
Sahadev. 


Paich-jianendriya—The five knowledge acquiring senses—eyes, ears, nose, 
tongue, and skin. 


Paiich-karmendriya— The five working senses—hands, legs, voice, genitals, and 
anus. 


Paiich-kleshas—The five defects of the material intellect—avidya, asmitd, raga, 
dwesha, and abhinivesha. 

Paiich-koshas—the five sheaths that cover the materially bound Atman. 
Patich-mahabhita—The five gross elements in creation—earth, water, fire, air, 


and space. 


Pafich-tanmatra—The five subtle elements of creation—taste, touch, smell, 


sound, and sight. 


Pap—Sin. 

Para bhakti—Divine Love. 

Para dharma— The spiritual duty of a person, which is devotion to Bhagavan. 
ParamAtman—The Supreme Atman, aspect of the Bhagavan who resides in all 
living beings. 

Paramhansa—An_ elevated Atman, who effortlessly sees only Bhagavan 
everywhere.Parampara—1) Social or family custom or tradition, 2) disciplic 


succession. 


Param Purush— Ihe Supreme Bhagavan. 

Paravyom— The divine sky of the spiritual realm, containing the eternal abodes 
of the different forms of Bhagavan, such as Golok, Saket Lok, Vaikunth Lok, 
Shiv Lok, Devi Lok, etc. 


Parinam vada—A school of thought believing that Bhagavan has transformed 


into the world. 


Peepal tree—Sacred fig. 


Phalgu vairagya—Renunciation motived by the desire to run away from 


difficulties. 

Prakyiti— The primordial form of the material energy. 

Pralaya—Dissolution. 

Pran—A subtle life force energy that pervades the breath and varieties of 


animate and inanimate objects. 


PranaMaya kosh— The life-airs sheath, consisting of the five life-airs. 
Pranav—see Om. 


Pranayam—Breathing exercise for controlling the breath and assimilating pranic 
energy. 


Prarabdh karma—The destiny one is allotted at the time of birth, based on past 
karmas. 


Prasad—Grace of Bhagavan. Specifically items food offered to Bhagavan is then 


accepted by devotees as his grace. 


Prasthan Trayi—Three points of commencement for understanding Vedic 


thought. These are the Upanishads, the Brahma Sutras, and the Bhagavad Gita. 


Pratham Purush—-see Maha Vishnu. 

Pratyahar—Control of the mind and senses from running toward the objects of 
the senses. 

Preya—Happiness that initially appears to be sweet but becomes bitter in the 
end. 

Piaja—Worship. 

Piirak—A patt of the prandyam exercise, in which the lungs are filled by drawing 


the breath into them. 


Purusharth—Actions performed by exercising one's freedom of choice. 
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Radha Rani—Bhagavan takes on two forms in His Divine pastimes— 
Krishna (the Energetic) and Radha Rani (His Divine Energy). Radha is also 
called the Divine Mother of the Universe, to whom all the other energies of 


Bhagavan are subservient. 


Raga—Attachment. 
Rajas—The mode of passion. 
Rajo guna— The mode of passion. 


Rakshasa—Powerful being who are inclined toward sensual enjoyment, revenge, 
and wrath. 


Rasik—Devotee who is inclined to relishing the sweetness of Bhagavan. 


Rechak—A part of the pranayam exercise, in which the lungs are emptied of 


breath. 
Rishi—Sage. 
Rog—Disease. 


Rip dhyan—Meditation upon the Form of Bhagavan. 
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Sadashiv—The original form of Bhagavan Shiv, from whom all his other 


forms (eleven Rudras) have emanated. 


Sadhak—Spiritual practitioner. 

Sadhana—Spiritual practice. 

Sadhan siddha—These are the Atman(s) who were previously in the material 
realm, but they practiced sadhana and attained the Supreme Bhagavan. Now 
they reside in the divine realm for the rest of eternity and participate in 


Bhagavan’s pastimes. 


Saket Lok—The abode of Shri Ram situated in the Paramvyom. 

Sakha—Friend. 

Sakhya bhav— The sentiment of devotion to Bhagavan as one's Friend. 

Sakshi bhav—The attitude of being the detached observer of the happenings in 


one's body and mind. 


Samadhi—Meditative trance. 

Saman—A type of pran, it is responsible for the bodily function of digestion. 
Samarpan—Dedication of oneself or one's works to Bhagavan. 

Sama Veda—One of the four Vedas. It describes Bhagavan’s glories as they 
manifest in the celestial deities, who are in charge of administering the 
universe. The Sama Veda is also the most musical and is sung in praise of the 


Bhagavan. 


Sampradaya—A group of practice, views, and attitudes, which are transmitted by 
each successive generation of followers. 

Sampradayic—Of or belonging to a sampradaya. 

Samsara— The cycle of life and death. 

Sanatan dharma— the eternal religion. 


Safichit karmas—A person's accumulated karmas of endless past lifetimes. 


Sandhya vandan—Set of rituals performed thrice daily at dawn, noon, and dusk 


by those who have received the sacred thread. 


Sankalp—Resolve made by the utilization of one's free will. 

Sankhya—Complete analytical knowledge of something. 

Sankhya Darshan—One of the six philosophical treaties in Indian philosophy, 
written by sage Kapil. It makes an analytical enumeration of the entities in 


cosmos. 


Sankhya yog—System of Yog based on analytic knowledge regarding the nature 


of the Atman and creation. 


Sanskars— Tendencies coming from previous lives. 

Sanyas— The renounced order of life. 

Sanyas ashram—The fourth stage of life, which is from the age of 75 onward, 
where one gives up all household duties and resides in a holy place, absorbing 


the mind in Bhagavan. 


Sanyast—One who practices sanyas. 

Sarvajia—Omniscient. 

Sarva-shaktinan—Onmnipotent. 

Sat—1) Eternal existence, 2) perpetual goodness and virtue, 3) established in 


the performane of sacrifice, auterity, and charity. 


Sat-chit-anand—Eternality, sentience, and bliss. 

Satsang—Association that purifies the mind. 

Sattva— The mode of goodness. 

Sattva guna— The mode of goodness. 

Satya yug—First of the cycle of four yugs lasting for 17.28 million years. 


Shaligram—A special kind of fossil stone worshipped as a representation of 
Bhagavan. 


Shant bhav—The sentiment of adoring Bhagavan as our King. 


Shartrik dharma—One's bodily duties as described in the Vedic Scriptures. 


Shastra—Scripture. 

Shiv Lok—The abode of Sadashiv, situated in the Paramvyom. 

Shlok—Verse. 

Shraddha—Faith. 

Shreya—Happiness that is unpleasant in the beginning but becomes sweet in 
the end. 

Shri Krishna—Bhagavan takes on two forms in His Divine pastimes— 
Krishna (the Energetic) and Radha Rani (His Divine Energy). Krishna is also 
called the Complete Brahm (Absolute Bhagavan) of the Universe, to whom all 


the other forms of Bhagavan are subservient. 


Shruti—Knowledge received through the oral tradition. It is used as another 


name for the Vedas. 


Shuddha bhakti—Pure bhakti, devoid of selfish desires. 

Shuddha sattva—Divine mode of goodness, distinct from the material sattva guna. 
Shudras—Persons predominated by the mode of ignorance. 
Siddhant—Principle. 

Siddhas—Perfected beings. 

Siddhi—1) Perfection in something, 2) mystic power accrued by yogic practice. 
Smritis—Scriptures written by sages. 

Soma juice—Ambrosia drunk by the celestial deities. 

Srishti—1) The Process of creation, 2) the act of releasing. 
Sthiti—Maintenance of creation. 

Sthiila Shartra—Gross body. 

StutiEulogizing prayer to Bhagavan. 

Siitra—Aphorism. 

Sukshma Shartr—Subtle body. 


Sushumna— The main pranic channel situated inside spinal column. 


Swa-dharma—One’s duty as an individual, based upon one's nature, profession, 


and stage in life. 


Swansh—Expansions of Shri Krishna, who are non-different from him. 
Swarg—The celestial abodes within the material world, which have far greater 


facility for enjoyment than the earth planet, but are not beyond the cycle of 
life and death 
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Tamas— The mode of ignorance. 

Tamo guna— The mode of ignorance. 

Tanpura—A stringed Indian musical instrument, resembling a guitar. 
Tapasvi—AScetic. 

Tat—Brahman. 

Tattva jnana—Knowledge of scriptural concepts and principles. 

Tilak—A religious (or decorative) mark on the forehead made by certain thin 


paste or color in a particular style according to one’s religious tradition. 


Treta yug—Second of the cycle of four yugas, consisting of 1.296 million years. 
Tri-gunas— Three modes of material nature, viz., sattva, rajas, and tamas. 
Tri-gunatt— Transcendental to the three modes of material nature. 
Trikal-darshi—One who has knowledge of the past, present, and future. 

Trittya Purush—See Kshi rodakashayi. 

Tulsi—Hly basil leaf. 


Tyag—Renunciation of fruits of action. 
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Upanishads— These are philosophical texts that constitute a section of the Vedas. 


Upasana Kand—Section of the Vedas dealing with different kinds of worship. 
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Vaikunth Lok—The Divine abode of Bhagavan Vishnu in the spiritual realm, 


beyond the material world. 


Vanaprastha ashram— The third stage of life, which is from the age of 50 till 75. 


In which one practices detachment while living in the household. 


Varna— lhe four social classifications according to occupation in Vedic Society. 
Varnashram dharma—The system of prescribed duties in accordance with one's 


proession and satus in life. 


Varuna Dev—The celestial deity of the ocean. 
Vayu dev—The celestial deity of the wind. 


Vedant—One of the six philosophical treaties in Indian philosophy, written by 
Ved Vyas. 


Vedas—The eternal knowledge of Bhagavan that he manifested at the 
beginning of creation, and which was passed down from master to disciple 
through hearing, and finally divided and written in four books—Rig Veda, Yajur 
Veda, Sama Veda, and Atharva Veda. 

Ved Vyas—Descention of Bhagavan who revealed, compiled, and wrote many 
scriptures. 

Vibhinnansh—These are the differentiated parts of Bhagavan. These are the 


Atman(s), who are the part of his jiva shakti. 


Vibhati—Opulence. 
Vidhi—The directives to perform certain activities or follow certain rules. 
VijnanaMaya kosh—lIt is the intellectual sheath, one of the five sheaths that cover 


the Atman in the materially bound state. 


Vipassana—A Buddhist technique for developing detechment. Rigorous training 
is undertaken to reach this state of clarity and precision, ultimately leading to 


equanimity, and destruction of self-will. 


Viparyaya—Reversals of knowledge under material illusion. 


Virat Purush—The complete form personality of Bhagavan encompassing the 
entire material creation. 


Vishvakarma— The celestial architect. 


Vishwarip— The universal form of Bhagavan. 


Vrindavan—The land in Mathura district, India, where Bhagavan Shri 
Krishna displayed his divine pastimes during his descention upon earth 5000 


years ago. 
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Yajia—Sacrifice. 

Yaksha—Semi celestial beings who exude power and wealth. 
Yamdoot—Servats of the deity of death. 

Yamraj— The celestial deity of Death. 


Yop—1) Union with Bhagavan, 2) system that unites the Atman with 
Bhagavan. 


YogMaya—Divine power of Bhagavan. 

Yukt vairagya—Renunciation through seeing the whole world as the energy of 
Bhagavan. Such practitioners do not see what they possess as belonging to 
them, and do not wish to enjoy it for themselves. Instead, they are motivated 


by the desire to serve Bhagavan with whatever he has given to them. 


Appellations in the Bhagavad Gita 


For Shri Krishna 


Achyut —the infallible one 

Arisudan —the destroyer of the enemies 

Bhagavan —Shri Hari 

Govind —he who gives pleasure to the senses, he who is fond of cows 
Hrishikesh —the Bhagavan of the senses 

Jagannivas —he in whom the entire universe resides 
Janardan —he who looks after the public 

Keshav —the killer of the Demon named Keshi 
Keshinisudan —the killer of the Demon named Keshi 
Madhav —the husband of YogMaya 

Madhusudan the killer of the Demon named Madhu 
Purshottam —Shri Hari 

Varshneya —he who belongs to the Vrishni clan 
Vasudev —the son of Vasudev 

Vishnu —the Supreme Bhagavan Vishnu 

Yadav —he who was born in the Yadu clan 

Yogeshwar —the Bhagavan of Yog 


For Arjun 


Anagha —the sinless one 

Bharatarshabha —tthe best of the Bharatas 
Bharata Sattama —the best of the Bharatas 
Bharata Shreshth —the best of the Bharatas 
Dhananjay —the conqueror of wealth 
Gudakesh —the conqueror of sleep 
Kapidhwaj —he whose flag is adorned with the insignia of Hanuman 
Kaunteya —the son of Kunti 

Kiriti —he who wears a diadem 

Kuru Nandan —the joy of the Kurus 

Kuru Shreshth —the best of the Kurus 
Mahabaho —the mighty-armed 


Pandava —the son of Pandu 

Parth —the son of Pritha, Kunti 

Parantapa —the scorcher of foes 

Purushavyaghra —the tiger amongst men 

Savyasachin —the one who can shoot arrows with both hands 


Subject Index 


Abode of Bhagavan .............0ccccesceeeseeeees Ch 8, 9, 15, 18 
Absolute Truth .....000 ccc ccccccccssccssecsscceceeeeees Ch 16, 17 
Action 
Superior tO iNACtiON oo. e eee ete teens Ch 3 
compared to inaction... eee eee Ch 4 
IM TMACEION. Ss. sev cesacevents pie hear eek Ch 4 
do not bind if dedicated to Bhagavan............ Ch 4 
purify evein the Wise s.c.csidocsPeadesveteaiweed Ch 18 
its five fACtOLS .......ccceeesscessscessscesseeeesaes Ch 18 
of three kinds .........ccecccccesseeeeseeenseeees Ch 18 
Advaya JAGNA CATV oo... ccccccccctcecteeteeeseesteetnees Ch 18 
"AT D ALIS 5. 5... c3.as foes HAS aes Ch 2 
PONDOL sd steattc sein ccccuiancetnaui tas spienet eae eset Ch 2, 16 
its COFISEH ENCES xireiiseide aise eekasiii eases Ch 2 
POP itt citric na irrinaska etn ces iad taiasonennsd leeuss Ch 1, 2, 11 
questions by Himitss.ccumscssterccassebnastinsde Ch 2 
devotion to Shri Krishna ................0.. Ch 13 
PRC VAR eshos tied carers reiatslederorsyashedscausuncabasludacanrsuossls Ch 2 
ASCOLICISENS i520) 500; :t3secceseeosatisticascxeessasdssneseteassianes Ch 5 
ASHIANG: OG 2x5 orice oe eats eae eis Ch 8, 12 
Ashwatthama...............cccccccccccssceessceesscceseceeseeeesaes Ch 1 
Ashwatth tree see Nature of the world 
APRON ie ties ttre bet eS, lads ck aah Ch 7 
Attachments. 2:2:hc0c50 500.5200 ative Bice canes Ch 13 
cati be good.or bad viwiisidiisiesadecronecens Ch 1 
105: CAUSE: 023 sicscen Se dull dap seestes Citi veedee coe deans Ch 2 
to Bhagavan is liberating «0.0.0.0... cee Ch 2 
PUISCETN Oy 2d inca tal lastsineash tet auiticaucins Sativa Ch 16, 17 
AVAL ceed seis eek ha hc tebe thee eho tee Ch 9 
Kinds Of AVQtGIrS.....cccecccssesseeseeetseeseeens Ch 4 
reasons for AVQLATS......ccccsccesesssesteeeteeees Ch 4 
leelas are divie.....cccccceceseesseesteeneeeees Ch 4 
birth is divine..........cccccccecescessseeesseceees Ch 4 
BIAQAVGN oc ceecceecceccce tet ees eee ttteentetees Ch 10, 12, 15 
Bhakti (Devotion).......0....cccccccccccccsssccsssessseesseees Ch 1 
enslaves: Bhagavalieiwissusieveiselesenrivcsitereim Ch 1 
five sentiments (bhdvas) of devotion..Ch 4, 11 
bhakti yog is the highest yog ............04 Ch 6 
ananya (exclusive devotion)...........006 Ch 9 
only means to know Bhagavan.......... Ch 8, 11, 18 
through any material ........ eee Ch 9 
through any action oo... eeseeeeeee Ch 9 


reforms even SINNETS ......cccceecceeeeeeeeeeees Ch 9 


devotional ecstasy viccitsssceenxocssccesceabenes Ch 11 


aishwarya and MAdAUrYA wesc Ch 11 
leads to Bhagavan realization ............. Ch 12 
higher that JRANG s.csstsrsstvseseasioapiones Ch 18 
by absorbing all the senses in Bhagavan........ Ch 18 
Bheesh ima: ..:4:555..5:.sisseanninvesieng iets Ch 1, 2, 11 
Bliss see Happiness 
Body made from mud.............00 Ch 2 
compared to city of nine gates...........0.. Ch 5 
PEQUuITEs MaiMteaAN cls icra disieevomice Ch 6 
Btanitiascnse penitent eens Ch 10, 11 
Brahmacharya see Celibacy 
Brahma fAGnd...cccccccccccccccccccccessettetsteeeseessssaees Ch 7 
BrQhmanivoisiisseneiswcigcsinres Ch 7, 8, 12, 13, 15, 18 
personal form is the basis «0.0.0... Ch 14 
PAU oo sacccasincclarsloagursracedsvadesmarialaaedsaveesleD Ch 18 
BUHL YO .oieeececcccccctccctcetseeseseseeessesssesesseneseaees Ch 2 
Catisal body i iiclcsciecisigsssrceieala veils es secsieaantcvshentanes Ch 2 
Celestial abodes ..............cccccccccccccccccecceeeeeees Ch 2, 3, 9 
celestial deities. ............ cece ccecceeeceeceeeeeeeees Ch 2, 7,9 
Celi baeys tic: centers tea ance eae saan Ch 1, 8 
Chanting see Kirtan 
Chariot model. ,,....565csc0ssscsscnenoasespesonesastedesarsoevoes Ch 3 
Charity cscs acstts iran Aisi elaciet aoc dak Ch 16, 17, 18 
Clean lini egos sis csescsscahetvavanveds setters evened die Ch 16 
Compassion. ia ddat aml own Ch 16 
CONSCIENCE 2 Sickie eee Ch 3 
COnteHIMER Ti. Gaee i Ros eee Ch 12 
Creations eS nieve end ae eoteos Ch 7, 8,9 
abodes in material realm........... eee Ch 8 
Prakriti is the womb......cccccccceceeeeccees Ch 14 
Cosmic fotitn nadia en Ch 11 
Deaton Ch 10 
remembering Bhagavan..........cccsseseseeeseeee Ch 8 
Deity: worships. ccsseeciodivesas. te casgenstoees Sua teatnrowceen Ch 4 
DEMO UAC MACE fesse 2s 2s50c5 doe vteassrsisseoeansngiades Ch 16 
DeeSitte 2: fis fccasvticcedelecechanskchotaccdeusnsslshesecseeavsienk Ch 2, 13 
Caniniot bequenched saacessscctSenpccssiantses Ch 2 
Sui atla ee Whip eatsselasssonvepaesastensaerrancnss Ch 2 
ItS: CAUSE: 2.5300 iladesnebpissviadaeee ele Ch 2, 3 
OF AETIVE SCDSES: aceon Goiaisvacaneuraeames Ch 2 
shrouds the intellect... .cceeeeeeeeeetees Ch 3 
slaying it brings peace... cece Ch 3 
Determination.........0..c ccc cceeeeseecssccnsecceeees Ch 6, 12, 16 
according to the QSUNAS.......cscceeseeee Ch 18 


Devatas see celestial deities 


Descension see Avatar 


Devotees of four kinds oc. ceeeeeeeeeteeeneeees Ch 7 
GUialitiSs OF 225 shee set cates tectiete dando Ch 12 
Dharma see also duty 
PATA ANd APATA..eecceccceseeseeteetees Ch 2, 18 
should do one’s natural duties........ Ch 3, 18 
Dba TGA AS BR sa sca csus becorstivargessacseedsensnrennntaresacrens Ch 1 
Dissolution. .........ccc cc cceeecesecseeceecccecceccceeeeeees Ch 7, 8, 9 
Divine Love.........cccccccccccccccceccceceeccceceeeceeseens Ch 7, 18 
Divinie Visiomies.)sitis.oiaiienieniidvotilealiaeinn Ch 11 
Dronachatya is. ciicccsscisisciscasssessl tos senseissestcas Ch 1, 2, 11 
Durye dia itisisss: siicccisiaiek tesinsertincniaialecbecunsauasivats Ch 1 
Diy apes Gh ctl oot ema arse ah cred Ch 2, 11 
should be performed until one has- 
developed renunciation... eee Ch 3 
should not be renounced.............006 Ch 18 
fulfilling to leads to perfection............. Ch 18 
Warat a Gitte ct icm ernie tices ecdvortits. Ch 18 
Ego(see a)s0 Pride) isies) asspehocecweiinteenkons piesa Ch 2 
Hq iann tint casi scsi sis cencatinbaisvsteacrisashssavsslines Ch 2, 5, 13 
example Of Prahlad scccschiccisicctscaiesteonets Ch 12 
Equality of Vision.......0..0..0. cece Ch 5, 6, 13 
Exclusive devotion see also Bhakti—ananya 
| SE | 1 1 Sal Pe pr era tte OEE Trt nN rer eer Ch 2 
(IG UEU Aho vee saseetanke eke es Ch 4, 18 
grows with knowledge ............:cceeees Ch 7 
created by: Bliagavan senlsissicisnaderersitonceneeaets Ch 7 
first step in spiritual path oe Ch 9 
science also requires it...i eeeeeeees Ch 17 
Pe arisiecs tc. 4etish Sad eecss hibieeaieesthaine hate Ch 12, 16 
Food see also Vegetarianism..........0.cccsscceeseeeeees Ch 17 
FOrQiveMess:., ..siias.ssuisvecsinsens seca sinvtowestentes Ch 12, 13, 16 
Free Wil ics iss toaithenansnelulaet aaseremialeseeaeshteukiteies Ch 18 
MAY AEN fo ras rssh Na vaintele Goariss puationeermacnuanans Ch 10 
Bhagavan (see also Shri Krishna) 
both personal and formless............. Ch 4, 12 
not tainted by activities... eee Ch 4 
seeing him everywhete............cccceeee Ch 4 
Ocal Ob DISS sis eigceeeuii sesso he a Ch 6 
Supreme Enetgetion.i. ss. csiuseieuvsiesoncsdons Ch 7 
beyond sense perception... cece Ch 7 
This: GUAlitieSc.ccittsFacissore doles daca dearth Ch 8 
aU Leper vaditi ge iivinncncts celtareasiiniesenievie Ch 9, 13 
possesses personal form... cece eee Ch 9 
beyond the intellect:sicccccstessicce.seteees Ch 10 
opulences of Bhagavan ....... cee Ch 10, 15 


possesses contradictory attributes ........ Ch 13 


Golok see Abode of Bhagavan 


Grace i.e oe ee Ch 7, 10, 11, 18 
is based upon tulless,.0....csssiostanveneasiees Ch 18 
Greed iin 3 oi eeis ee hei ee Ch 2, 16 
Grass: body iss sisiedsccrssevtsectisrivediaddaveadaslveraanetansd Ch 2 
CGUTLS  hassdsdscsedetisstshsseadesnigascsbobsdevninasties Ch 14, 17, 18 
Bhagavan is transcendental to them............. Ch 14 
devotion takes us beyond ou... eee Ch 14 
RBM aes sd oaots taae sk ae dne eas dame raatasmeeaes Ch 13 
TIS CESS HY a scantsha teas picaeb sachsen tans lesguteess Ch 2 
how to approach him... eee Ch 4 
Pe Ey AED Pi oes ecto Neseeeee etaleceaats Ch 18 
Pl anemia. oeiecieies cocscvnstacetonccn aetioniees Ch 1 
PU eap PEs oii. 2585 isc ec staet nal saith awinte cancer davinaitaate Ch 6 
Bhagavan is an ocean Of it... cee eee Ch 2, 6 
nature of Bhagavan’s happiness...............00006 Ch 2 
TESA OUE LADS rset inte seer eicartei nears Ch 6 
of the Atman is in Bhagavan........ecsseeeeeeeeees Ch 15 
according to the QSUNAS......ccsecseeeeeee Ch 18 
FCA Gosia esti shosstetirientsnsspiacn eames lastnidonen Ch 4 
Human form. ............ cece cceccceccecccecceecceeeeeeeees Ch 2,5 
Humbleness see Pride 
Inaction (AKAri) .........cccccccccecccccseesceceeseeees Ch 2, 4, 18 
HAC Uae ee yeicenen amma etna Ch 4 
cannot give up all activities ....0....... Ch 18 
OT | (ae ee Ch 2, 12 
according to the QSUNAS.......cecseeeee Ch 18 
Jaga eet 53 ahs Honcsnguantondeas bamgioanmeeden Ch 4 
Paral esos ade nt ee ee aS Ch 3 
JESUS? Feo cee eRe Ch 9 
DEV QT VIN aed eects tan pti Raed ishe tae tok iain Ch 2 
TV SUNG de sess Sea ies ane EN alba Ch 4 
PIAA VOD sec ser tsiscuasde tary eaeeta ia Satl cat othe Ch 3,912 
qualification to enter it... eee Ch 9 
AED ssi siscaviseodoeiuensyieenesterteveeedemnn ated anteleneabasns Ch 11 
Kari SANYGS.......cccccccccsccccccesceseesteesseneeeessens Ch 5, 6 
compared to KarmM VOR... cisseseseseeees Ch 5 
non different from VO......cscsseereeseeees Ch 6 
COM pated 10) 1VA2 seiwstinsttasipden. Sastuce Ch 18 
only for those who are qualified........... Ch 18 
KAI YO eee cece ccecscectseeteees tense eneensseeaes Ch 2, 3, 5, 6, 8 
does not impede performance............... Ch 2 
CSTE TON rossi Senet ponent penante Ch 3 
sets a good example for society.............. Ch 3 
compared to Karm SANVGS.....seceeeseeiees Ch 5 


PAE UIR ir 5 025 sna evnssred rats te a xanslgecealernhsincde cade Ch 11 
destroyed by the fire of knowledge........ Ch 4 
Bhagavan is like the umpire............ cece Ch 5 

ION saint ates uate en casa ntact eee Ch 9, 10 

Knowle 26 5.555. ie aicsesseat asi asa soteaatvneadivckgunmnsevedtes Ch 18 
ascending and descending processes......Ch 4 
leads to devotion..........ccccceeeeeeeeee Ch 4, 7, 10 
two kinds of knowledge............cceee Ch 4 
according to the QSUNAS.......cecceeeeee Ch 18 
Goines DY PiaeC yore sae Ch 4, 18 

KoShas see Sheaths 

Kripaluji Maharaj... ee eeeeeeeeeeeeeeees Ch 4 

Krishna see Shri Krishna 

Kish ath iva sete: ciated daa tat aetna Ch 18 

SHOW G Loli d ket isicicet at ote het ca hee Ch 13 

IUbUKShetias cue coca urate auntaaeeinad Ch 1 

MANERA CARIOIN Ft35, cchaessité dec ditacet sn eecetoneatd acces Ch 7 

Liberated Atman(s) 

Vedas do not apply to them... Ch 3 

TMC AUNO iscsi ecpdcicledadis Se daces dlagiginondeccceetedeatennsh Ch 2 

LTT K, Been ire eye ner ce Ene tor er LUR myn CU TRON gE TE res Ch 3 
gateway to Narakarisiesscisbismuiendssnchseancente Ch 16 

Maha Vishnu see Vishnu 

IVEY tasSescishi tit cittedeanin Ned acc sae iNGs seeden cit Ch 7, 14 
1s DEBIT SLES iadicatescevetetestectneccnntinns Ch 13 

Decl tt ate otssoss fees tHe ta os teh deena tetaoade zs Ch 6 
PUD ANV ON savers aeekeces eee isicees wie Ch 6 
importance Of Practice ar ccicstsianssrscoevds Ch 6 

VINO ses eisinss sees paseo eats Ch 13, 18 

Miri oe i eek ees senecsath eae meres Ch 6, 16 
CISEASES OF oii ts pxctuiesteesstleiuet Ae chtrhnnawleates Ch 2 
How: to :Cleatise iteiiscessieasaxuisass callitaatesat Ch 4 
cause of bondage and liberation......Ch 5, 12 
can be enemy or friend... eee: Ch 6 
ditheult to. control. Ac. iansheeae i. Ch 6 
TUS TOUCIEVES: Cis etnieiandvavnaretectecseutns Ch 6 
only cleansed through bhakti.............0... Ch 9 

VERSE RY Soret is des Seid rnd Yace tac daiespse Mandates vawepcbepencet den seas Ch 6 
also Rasa put pose. cinisncciissenecinuniecssscesss Ch 8 

ALL Ee 8 a SS eects la Rs oar Ns Ch 2 

Modes of material nature see Gunas 

Nature of the world... ccc ce eeeeeeeeeeeeeeees Ch 2 
TG ap Piess MA itve dates tcechelaiesctertnastessis Ch 5 
compared to ashvatth tree... Ch 15 


NIitVG KOr iti cele hea Ch 3 


OM gee ace ies erie es Ch 8, 17 
Para Bhakti see Divine Love 

PAPAMATMAN oo. oeececescssescssseessesteesesiees Ch 10, 12, 13, 15 
Param PUrusni.iccccccccccccccccscesseeieetssssesees Ch 11 


Prakriti see Maya 
Pralaya see Dissolution 


PHGINGYGIN Loic cceccccc cece etic enteteseeesteseeesneeeaeeessees Ch 4 
Nid @ LY 1) ERP ORN fen Sa RO ETE TEP Oe TREE Pe Ch 3, 4 
Pea IRIS essen Ritch detec heaireeecccauae tates Ch 18 
PVC mic reload diel Neat eae nach his Ch 16, 18 
Prides oid evasiesecesncees Geasbechleeaiveince deen ds Ch 13, 16 
OF being the doeiiicansuveroaicost Ch 5, 18 
Paramass.ss22cs-frcsediechastetnedii ch trian sieclth: Ch 13 
Purush see also Atimaniv...ccccccccccsessssssssssesereeseees Ch 13, 18 
Radha (Radharani).......00cccccccccscesscessseeeeees Ch 7, 9, 11 
Rebirth (see Transmigration) 
Relationship with Bhagavan ............0....00cesee Ch 9, 15 
Renunciation (Vairdgya) 
See AISO KArM SANVAS....scccescceseseeees Ch 16, 18 
false reNUNCIANES........ceeeeesteeeteeeteeeteeeees Ch 3 
of two kinds phalgu and yukt..........0000 Ch 5 
through work in devotion... Ch 5 
ACCOLAING TO TNE BURAS I don cksacesusdeenernic Ch 18 
Reincarnation see Transmigration 
Resentment.............ccccccccesseeseceseceseeeseseteesseenees Ch 16 
Rittiall sc cisiscodsovtesdassagoseseSovocetcies sus sebasvaiaeess Ch 2, 9 
Rup: DIY GUI cde lestcee asl, Ch 6 
Rudra see Shiv 
Sacrifice see Yajiia 
Sadhiak of three: kinds csissisitisoeeastsstsicsweuenteutains Ch 4 
fateaf unsticcesstuls. ca/siinesastadiridionaia Ch 6 
follow variety of paths... cece Ch 13 
PELL Tes (17 aE EE OORT ODE ERR REY OMT OE TTE Ch 6 
requires repeated practice... Ch 6, 12 
of various kinds..........cscccsseeseeseeeseees Ch 13 
Saint Bhagavan is their doet........ ccc esseeseeeeeees Ch 7 
beyond the three SUNS... cece Ch 14 
Saintly: matutte siis.csieciciivessseesviei ascuecsasscuasat eeaanves Ch 16 
SOTA s.okehnssaswnsnecrasagscubsnuaatghosaiarnobonsscaeese Ch 6, 11 
SANJAY schcisiolahttshedcalssplanstiinck bnedatatahedscokabeiehaacesdh Ch 1 
SGUKNY Goss. is tee Ch 2, 3, 18 
Sanyds see Karm sanyas and also Renunciation 
Saubhart sss ivncit in etinnn i es Ch 2 


Sel Ei csstaisd phaciniaicdss ema Aeouaia tag Rector Ch 2, 15 


perceived through purified mind........... Ch 6 


Selfless devotion see Divine love 


Service intrinsic nature of the Atman ...........0cc00 Ch 15 
Sextial activity jisscia cscs dssscseilecteaaecui caiman Ch 7 
SHI. se ccsi soe thee eis eolidbetsiacevianh Dovbetaleeatadendeee, Ch 10 
Sheath sess: occe2e.ssecs secs oosssesaes hare ee nseeek See ees Ch 13 
Shraddha see Faith 
Shri Krishna (see also Bhagavan) 
Givihie pastitnesiodaiaie trdestina seacoast Ch 3 
Divine birth... eee cccccesseeeeseceeseeeees Ch 4 
cause of all causes ....e.ceeeseeceeeeseceeeees Ch 7, 11 
basis of formless Brahman..........c.c000000 Ch 7 
source Of all AVALAIS......cccccccccceesceesseeees Ch 10 
Shri Krishna sweet form of Bhagavan ....... Ch 11 
SHCA or Beare ea es Ch 16, 18 
Shura cissseedaececsnas evens akin eee Ch 18 
SEAL 88. shssevie 8. otesustiett oe at ates eel coe Ch 7 
Sin why do we commit it?.... cee ee eeeseeseereeeees Ch 3 
Spiritual Master see Guru 
Attia ey exsiehins ice victorin eacnteear annie anes Ch 2 
where does it reside..........cccccccesseeeseeeees Ch 2 
IS.CLCRMAl cis, decaerecont eeiess van doteatedeetebeoetes Ch 2 
is immutable.............cccccccssceessecesseeeenees Ch 2 
inconceivable to our intellect................. Ch 2 
is the non-doer of actionS...........ccc00008 Ch 3 
RUSIEy OL. BRAPAV AN deat ccneccsscderreadanedetatoedans Ch 7 
oneness and difference with Bhagavan........... Ch 7 
KSMCLV pT voeececcscccscccescescenteeeseesssessees Ch 13 
exists in plants as well... eee Ch 13 
savors the world through the body .....Ch 15 
Cannot be perceived by scientists........ Ch 15 
Sthit PrajTid.....ccccccccccccccccccesscesseesteesseesssenaes Ch 2, 18 
Serb the body iacsiss wise hovsacsastectesce nes masse sede cananieds Ch 2 
Supreme Atman see ParamAtman 
Supreme Divine Personality........0..0.000. cee Ch 10 
Surrreriders.5 0.235206 heii heen Berend ess Ch 4 
takes us across Maya.......eeeeseeseeeeeeee Ch 7 
must fulfill six points... eee Ch 18 
NOUNS 52235 3) he sdeloncasis aicereassteetnven me esleadaues Ch 17 
iMG 608 ohio  Meel bese hae Ch 8, 9 
Transmigration........0....0..cccesesseseeeseeeesees Ch 2, 15 
how it is decided.......cccccccscessseeesseeeees Ch 8 
Truthfultess.......0...00.cccccccccccscesssccesseeeesscesseeees Ch 16 
Universal form see Cosmic form 
Wats Thy a csisicclcte oti acount debt tideses ema daicsahonane? Ch 18 


Ved assicsiswieecchstivasiscteeecseeradasass ecto Ch 10, 11, 13, 15 
divided in three sections... cee Ch 2 
THEE BOA. data ncnentapnievpcaemmenananh Ch 2 
breath Of Bhagavan cccssiderentcistiosanvian toceeveds Ch 3 
Vedic rituals see Rituals 
Wed Vyas chen tcchupsitiusd Sieceiesctieawateat ising Ch 1, 10, 18 
Vegetariamism. 0.0.0... ccc cece eens eseeeees Ch 3, 17 
VADQSSAHG.sccczcvicsssevsletess Concisatssecesast bce sscases ett eslds Ch 2 
Vishnu (see also Bhagavan).........ceceeeeeeee Ch 8, 10, 11 
Western philosophers 0.00.0... cesses Ch 18 
Women respected in Vedic tradition... Ch 1 
Work (see also duty) 
without attachment to results................ Ch 2 
Va NG coins mute et As eee ive Ch 16 
liberates from: Mayai.eiissiccsacasstscsinrieasiene Ch 
as duty toward Bhagavan... Ch 3 
pleases celestial detties::. ceasaisicnmccmuted: Ch 3 
kids Of Sacrifice. csshececsiicnestscstdaserieetbens Ch 4 
according to the three QUNdS.........0.604. Ch 13 
Op (YOGA) -Grictesreel ee corwsesientere ttt ack acnattatendh Ch 6 
TES PRACTICES tc istanate rupees ne unis Ch 6 
WALIOUS KAAS thats es bhosteadtdshnaceustoanta utes Ch 9 
Bhakti essential in all paths................. Ch 13 
Yogi see sadhak 
D0) | ee Ch 9 
VOR MAYA cceaincar A vnace natn eam enact nantes Ch 7,9 


VYudhishthir. 3.2.0 es eee Ch 1, 2 


Index of Sanskrit Verses 


A 

abhayam sattva-sansShuddnir........ccccccccccccerseees 15.1 
abhisandhaya tu Phalam,...cccccccccccccceesseteesteees 17.12 
ADhYASA-VOZA-VURLCNA... eecccccccccestsecenseeecteeeeseetteees &.8 
ADhYASE "PY ASAMATHNO 00. .eeccccceeccecteeessetttee tsetse 12.10 
a-brahma-bhuvanal loKGh..... ccc ccc cc ecceeeees 8.16 
AcharyGh pitarah PutrAs....cccccccccccccccccscsseeessees 1.34 
achchhedyo "yam AdANY0.......ccccccccetstettte tet eeeees 2.24 
adrishta-pirvamn hy ishito.....cccccccccccceseeete eee 11.45 
adesha-kGle vad AANAM.L.....ccccccccctecctetttteettees 17.22 
Adharmam AharMam,....ccccccccccccccccccesseccseesees 18.32 
adharmabhibhavat Krishnd..u.cccccccccccccccccsseesssesseees 1.41 
AdhaSh Cha MUAY. ......ccccccccecccecsseceseeeeseeeseeensees 15.3 
adhash chorddhvam prasritds.....0..ccccccccccseseees 15.2 
adhibhutam ksharo bhavahy...cccccccccccccccccces ses seees 5.4 
adhishthdnam tatha Karta ...cccccccccccsccesecesccssceeseees 18.14 
adhivajniah Katham KO......ccccccccccecesceseeeete ests senetees 8.2 
AdhVAtMA-JAANA-NIULVALVAM. 0... eeeccccccccerssecteteteees 13.11 
adhyeshyate ChA Ya iMAM....cccccccccccesceetetsseeees 18.70 
AdityGnam AhamM VIShnur....cccccccccccecccrceeceeceees 10.21 
Adveshta sarva-DhutandmM. ......cccccccccccccccceccceeseees 12.13 
AQNIP FYOCIT ANAND. ee eeccccccecceceeet setts cette eeneeeettes 8.24 
aham Atman QUAAKCSNAL...eccccccccecccecctecss sees steeees 10.20 
Aham hi SArVA-VAjNGNAM, ....ccccccccccescetstetteeeeteees 9.24 
aham kratur aha yajnan..cccccccccccccccecseteeteees 9.16 
AhamM SArVASYA PYADNAVO.....ccccccesccteete tte teteeeentees 10.8 
Gham vaiShvGnaro DNUVG. ......cccccccec ete eettettees 15.14 
ahankaram balam darpam kamam........ccccccc 16.18 
ahankaram balam darpam kamam.........0cccccc 18.53 
ANAS tV APi SATVASYQ...ccecccccicsceectetceseeettettteeenaes 17.7 
ANINSA SAMALA tUSNTIS......ecccecceceseceeeeseessesssesssssssees 10.5 
AhinsG satvam AKrvOdNAS.......ccccccccesce eects eeteees 16.2 
Aho bata MANhAL-PAPAM......cccccccccceeccsssteteetseees 1.45 
Ghus tvAm Lisnayah.ncccccccccccccccccccccerssscseessssees 10.13 
ajnash chashraddadhdnash chd.icceccccccccccccccecee 4.40 
AjO ‘Di SANN AVVAVALMAN ...oecccscscscssscsssssssssesssssessseseess 4.6 
akirtim Chapt DAUGNI.........0c cece eee ete eeteeees 2.34 
AkhyGhi me KO DNAVGN Li. eececcecccete eet etettees 11.31 
aksharam brahmd ParaMaM..i..cccccccccccccsciseeciees 8.3 
AksharAnamM A-KArO SMiv.i.cccccccccscsssscessssssessseseees 10.33 
amanitvam AdAMDNIVAM LA... cece t tte 13.7 
ami cha tvam dhritardshtrasy..ccccccccccccecccee 11.26 
AMT Ni CVE SULA... icc cec cect e eee cette tte e tee etnetes 11.21 


anddi-madhyGntam ANANta......cccccccccccecsseeseeee 11.19 


ANAAIVAN NITQUNAIVAL. 0. eeeecececceseeetteteteetetteees 13.31 


anantash ChAsmi N4GQNGM........cccccccesceteeees 10.29 
ANANLAVIJAVAM VOQ...ccccccccccccceccecseetteeeeteeettteeenstees 1.16 
Ananyad-ChetGh SAtAtdM.....cccccccccccceccessesiteessees 8.14 
ananydsh chintayantO MAM ......cccccccccccisceseesteees 9,22 
anapekshah Shuchir dakshd......ccccccccccccscescee 12.16 
andshritah karma-phalamy...cccccccccccccccscceeeesees 6.1 
nek a-baAhUdAra-VAKArAL....ecccccccceece cette estees 11.16 
aneka-chitta-VibhraQnt.....ccccccccccccccessseteessees 16.16 
ANCKA-VAKUVA-NAVANAM. ..cceecccccccceseceseetetsetesseenes 11.10 
anishtam ishtamn MISNLAML.......ccccccceeeeeeeseesseeesees 18.12 
anndd bhavanti BAUtANI. «0.0.0... cece 3.14 
ANta-kGle ChA MGM CVA... ceecccccccccceeeeteettseetnteeetsees 8.5 
Antavanta ime ANA. ......ccccccccccccccssecee cesses ensseeaes 2.18 
ANCAVAL CU PIAIATIL ee eeccecccceecee tte t ete e teense ttsteenaaes 7.23 
anubandham kshayam hinsGm......cccccccececce 18.25 
ANUAVELA-KArAM VAKYAM, ..cccccccccccseessetteeeeeees 17,15 
anye Cha bahavah SNUG. ...ccccccccccccccesteeteeeettetsees 19 
anye tv EVAM GJANANIAN Le .eccccccecceeeeettetteeeees 13.25 
Adhyo “DhijanavaGn ASMI......ccccccccccseeeee tte eteees 16.15 
Apane JUNVALE PFANAM, .....ccccccccccceseesseeeteeesttees 4.29 
APATAM DNAVALO FANMA LR... .ccccceccccecceccesseeetteeeeeeeeaes 4.4 
apare niyatahGrGh Pranan......ccccccccccccccecseeeeee 4.30 
APAVEYAM ItAS CV ANVAML......cccccccccesseeeeeteeeestteeeeeees 7.5 
aparydptam tad ASMAKAML.......ccccccccece tite eet 1.10 
aphalakankshibhir yuktih.........cccccccceeseestee 17.11 
api Ched asi papebhyah.....ccccccccccscccccsseeteetseenes 4.36 
Api Chet SU-durAchaGr0....cccccccccccccceeseeteecesseesseees 9.30 
aprakdsho “pravrittiSsh Ch.....ccccccccccccscetscetees 14,13 
ApPUryaMmanamM ACHALAL...cccccccccccecccceecssssteeestees 2.70 
Grurukshor MUNEL VOLAIILececcccecesceseceste cet eenetees 6.3 
asakta-buddhih Sarvatrn.....ccccccccccccccccccceecceeseees 18.49 
asaktir anabhishvan gah. ...cccccccccccccccscecsscssssssees 13.9 
asanShayam maha@-baho.....cccccccccccccctesettesteteees 6.35 
ASANYALALMANGA YOO... eeeccecccceeccceteeetscentseeeteeeeaes 6.36 
ashda-pasha-shatair baddhdh.........ccccccccceeee 16.12 
AShAStrA-ViNitaM NOAM LA cceccccccccesceetteeteeeenees 17.5 
asatyam apratishtham te. ..cccccccccccccccccccssceseeses 16.8 
ASAU MAVA NAAN... ..ecccccecccecescese cents tees tenteeeteees 16.14 
ashcharyavat pashyati kashchid....0.....ccccccriee 2.29 
asmdkam tu vishishta ye.....cccccccccccccccssccsssesessseesees 1.7 
aShochyan anvashochas tvAm....cccccccccccccccrsecee 211 
aShraddadha@nGh Purushdi.iccccccccccccccccccccccccsscces 9.3 
ashraddhayd hutamm datta.....cccccccccccccessces 17.28 
ASUFIM VONIM GPANNG. ......cccccccsceetteeeneeetteeetsees 16.20 
ashvatthah sarva-vrikshanam. ......cccccccccccccceeceees 10.26 
atha chainam nitya-jQtaM,.....cccccccccccccsccteeesees 2.26 


Atha Chet tvAM IMAM... ccccccccccccccceesseeseessseessesseens 2.33 


atha chittatm SAMAANHAUIN.L..... ccc cece ccecceees 12.9 


Athaitad apy ASNAKIO.......ccccccceccete ee tseeteteetetees 1211 
Atha Ken PrAayuktO..o.cccccccccccccccccccecceeseesseeessesenes 3.36 
athava bahunaitena Kim,....cccccccccccccessetteeeeees 10.42 
AtNAVA VOZINGM CVA... cececcecccccescetcesesseenteetnseeesaes 6.42 
atha vyavasthitdin ArishtvG...ccccccccccccccseeteessees 1,20 
atma-sambhavitah stabdhd. 0.0.00... ccc cceeeeees 16.17 
ALMAUPAMYENA SAVVAUIGL.0....ccccccceceseeeeesteeteeseees 6.32 
Atra SHUG MANESNVASA......ccceccccccecccceseeeetteteteeteaes 14 
AVAChYa-VAAGNSN CHA... .cecccccccccccesccetcessseesseseestees 2.36 
AVAJGNANEL MAM MUA... cccccccccceeeseseeteeestees 911 
avibhaktam cha bhiiteshu.........ccccccccccccccccceeeeees 13.16 
AVINGSHI tu tad VIdANI......ceceecccceeteets ee eeee ttt e ete tees 2.17 
AVFILAM JAGNAM CLONAL. ...cccccecccccccseceteettteenteeetntes 3.39 
AVVAKtGAINI DAULGNI. 0.0... e cece eect cette eeeeeeetetenenes 2.28 
avyaktdd vyaktayah SArvah...cccccccccccceeteteeies &.18 
avyaktam VyAaktim GPANNAM,....cccccccccisceseeeteees 7.24 
AVYVAKLO "KSLA it y..ececcccccccccecceeeseccteeeenteeeeteeeneeees 8.21 
AVVAKLO "YAM ACHINGVO....eeccecccccceeetec esse eetteeetteeeteees 2,25 
ayaneshu Cha SArVESNU.L ...cccccccccccesceseeteteeteeeettees 111 
ayatih shraddhayopeto YORGCH........cccccccctsceetee 6.37 
AYUAHGNAM ANAM VAJTAM Le cecccccccccceeseeteeersees 10.28 
ayuktah prakyitah stabdhah..u...ccccccccccccccessces 18.28 
AyUh-SAttvA-DALAVO LV Ae veecccccceccceccerseeettecessetsteeeees 17.8 
B 

bahir antash cha bhiitandm.........ccccccceeeee tee 13.15 
DAhUNAM FANMANGML 0. ccccecccccccceessee tee c eet eettetenetees 7.19 
DAhUni ME VVAMTANL...... ccc ccccccccee ete eeee cent eeteetenteteees 4.5 
bahya-sparsheshv ASAKtAtMAN. ......c.cccccccccsesesesesesees 5.21 
balam balavatdm ChANAI Luv. t tees tetees 7.11 
bandhur Atmantmands tdSYQ....cccccccecccccscccecscecsecsees 6.6 
bijam MGM sarva-DhitANndM......cccccccccccceceerees 7.10 
bhaktya MaGmabhijGnti........cccccccccceesseeeeesees 18.55 
DAAKLVE tV ANANVAYG. oe. ceceecccecceeetse ete eenteeeneeenaes 11.54 
Dhavan bhishmash ChA.cccccccccccsecsseesssssssssssssseeseees 18 
bhavapyayau hi DAULANGM........6 cece eters 11.2 
bhayGd randd UParataM, ......cccccccccesccectesesseeses 2.35 
bhishma-drona-pramukhatah......cccccccccccseeeees 1,25 
bhogaishwarya-prasaktandM......ccccccccccscsesecees 2.44 
bhoktaram yajNa-taPASGM. .....ccccccccccccsseteeeessees 5.29 
bhitmir Apo NAlo VAVUNL...ccccccccccccccesccseseesteeeseees 7.4 
bhiita-grGMah SA CVAVAML ...cccccccccccescecstetteeesttees &.19 
Dhitva eva MANA-DANO.....eccccccccccccesceeetette tense eeaes 10.1 
brahma-bhiitah prasannAtman...c.cccccccccscscevsveveeees 18.54 
brahmana-kshatriya-visham. ......ccccccccccsceeees 18.41 
brahmano hi pratishthGham. ........c0cccccecceees 14.27 


brahmany Gdhdya KarmGni.....cccccccccccscceseeetees 5.10 


brahmaGrpanam brahma....cccccccccccccccccseccsesesseeees 4.24 


Drihat-sdma tathdn...cccccccccccccccccccccccccceccesseeseeeseees 10.35 
buddher bhedamr Ahriteshr....cccccccccccccccccceeseeeseees 18.29 
buddhir jidnam asammohah......cccccccccecceseeeiees 10.4 
buddhi-vukto faNnGtihan...ccccccccccccccccccscccssceteesssees 2.50 
buddhya vishuddhayG Vukto.......ccccccccceesecrees 18.51 
C 
Charichalam hi Manahy....c.cccccccccccccccccccsccceccsecceeees 6.34 
CRALUI-VATIYAM MAYVG...ececccccccescccintectteeentteetneeeeaes 4.13 
Chatur-vidha Dhajante.......cccccccccceccscctsseetsesseeeees 7.16 
Chetasa SArVa-KArmanh.....ccccccccccccccccecceecceeseeeeeees 18.57 
Chintdm AparimeyGM CNAL..ccccccccccccceeceiieersees 16.11 
D 
AAIVAM CVAPAVE YAMA... .ecccccccccccescetetetteesteeeens 4.25 
Aaivi hy CShG SUNAMAYI. ...ccccccccccecceccesseecteeeseeeetees 7.14 
daivi sampad VIMOKSNAYAL ...cccccccceccccetteetsetettseees 16.5 
dambho darpo "DhIMGNASHL.......cccccccect tte 16.4 
dando daMGyAtam ASMI......ccccccccciceet ett eteees 10.38 
danshtrd-kar@lani ChA te..cccccccccccccseseetseetseeeees 11.25 
AGLAVVAM Iti VA... eeccccceccecteccenseenteeeneeeeteeenseees 17.20 
Aehi Nitya AVAANYO.....cccccccccccccsceeee tees ettettnteeees 2.30 
dehino Smin yatha dehe......cccccccccccceccsseeetseeesees 2.13 
Aeva-AWIja-Quru-PV GINA. ...ecccccccccccccecersseetseeeetsees 17.14 
evn DhAVAVALANENA, ...cccccccccccccsceseeeetseteteetetteees 3.11 
dharma-kshetre KuruKshetre.......00cccccccccccccccccccceseees 11 
dhrishta-ketush ChekitGnah.i...ccccccccccccccseseseeeseeseees 1.5 
dhritya yaya ANArAYALEC.........1ccceessetteete eet eeseeees 18.33 
AhiimenGvriyate VANNIL.....cccccccccccssceeeeeeteeeesetees 3.38 
ANUMO PAtris tAtha....cccccccccccccceccsceeeeetee eet eeeetees 8.25 
dhydnendtmani pashyanti......ccccccccccccccrcesces 13.24 
Ahydyato VishayAn PUMSANL......ccccccccesscctseeeetseees 2.62 
AiVi SUIVA-SANASTASYQ.i..eeececccesecceteecetsetnttetnetetaes 11.12 
divya-malyambara-dhar am. ....ccccccccccscccieceees 111 
doshair etaih kula-ghnGndm..........ccccccccesceeeeee 1.43 
ATAVYA-VAJNAS tAPO-VAJTG......ccccccceccceseeetteteseeenees 4.28 
dronam cha bhishmam Cha..ccccccccccccccccccccecscees 11,34 
drishtva tu pandavaGntkam, ......ccccccccccecsctseeeetseees 1.2 
drishtvedam mGnusham rupaM....cccccccccceccecce 11.51 
drupado draupadeyash ChA.....cccccccccccccseseseteees 118 
Aubhkham ity CVA Yb. ..eccccccccccccccecceeeseeesseesnseeenseees 18.8 
duhkheshv anudvigna-manh....ccccccccceccisseerieees 2.56 
ditrena hy Avarain KAVMA.....ccccccccceecc sete ceeeeetteeens 2.49 
AVAU DAULA-SAV LAU... eee ccececcceeeeeeeteetetetetteeetseeenaees 16.6 
AVAV IMAU PUTUSNAUL oe. eeeccecceccessteettetetetttteeetneees 15.16 
AyGV A-prithivyOr idAM......cccccccccccccccseteetsesttees 11.20 
dytitam chhalayatGm ASMI.....ccccccccceseteeees 10.36 


E 


esha brahmi sthitih..... ccc cccccccccccccccccccsecccccseceeeees 2.72 


esha te "bhihitd SANKhYVe 0.0... ccc eee tteees 2.39 
etach CAArUtvG VACRANAML.0....cccccceccersseeteeeeteees 11,35 
etaAd-YONINI DAULANL....... ec cecceeccee sete cesseeette tenet teeteeeees 7.6 
etair vimuktah Kaunteya....ccccccccccccccccsssstceeetsees 16.22 
etam drishtim avashtabhyd......ccccccccccceiiiisees 16.9 
CAM VIDNUEI VORA... ceccccccccceeetecteeteteeettetenteeees 10.7 
etan me sanShayam Kishna.....ccccccccccccscceserseee 6.39 
etan na hantum ichChhaMi....c.cccccccccccccseceettees 1.35 
eLANy Api tu KATMANL 0... ccccccccceete ects eetteeeteeetnaes 18.6 
VAM DANU-Vidhar......ecccecccecccecsecseeeteteteteseeneeneeees 4,32 
evam buddheh Param. ....c.cccccccccccccescecssceesenstees 3.43 
EVAN CA VALNAINAL 0... cccccccccccecsceteettteetteeenteees 11.3 
VAM JAVA Kite. eeeccecccceeeeeteeeec teense teeenaaes 4.15 
EVAM PAVAMPAVA-PVAPLAM. ......cccccccceceeeteeeeeeteteeeees 4.2 
evam pravartitam ChARVAM,L......ccccccccceteteetees 3.16 
CVAM SALALA-~VURLG VC... eeecccccccccesseeeteeeeseeetteeeesetees 121 
evam UKto Arishikesno....cccccccccccccccccseceseesssesssesseees 1,24 
evam uktva hrishtKesnama .cccccccccccccccccccccsecsseeeseessees 2.9 
evam uktvarjunah SAnkhye.....ccccccccccccccsceresseeees 1.47 
CVAIMN UKLVE ALO... cceccccccccccectceenteeteteeeenseecneeessaeenss 119 
G 
gdm avishya cha BRUNI. ..... cect eet 15,13 
gdndivam sramsate hastat.......cccccccccccescceteceees 1.30 
LALA-SANGASVA MUKLASVA. ...ccecccccccesscetsetettettseeees 4.23 
gatir bhartG pradhuhi.cecccccccccccccccccccccsssecesseesees 9.18 
QUAN CLAN ANEV AL... ceeeeccccccesee cette eee etteteetnteneeees 14.20 
QUTUN ANADVA NI... eee ccc cccccccceeseete ee eete ete eeteeetnseeeaes 2.5 
H 
hanta te kathayisnymi.....ccccccccccccccccssettseenees 10.19 
hato VA PYAPSVASI SWALZAML....cccccccccectecetseettteeees 2.37 
hrishikesham tad VARVAM..0....cccccccccesceeeeetteees 1.21 
I 
ichchha-dvesha-SAMUtthen. ......cccccccccceceseeeeseeseees 12d 
ichchh@ dveshath SUkhaM...cccccccccccccesseetteetseeees 13.6 
idam adya mayG labdhaM..........ccccccceesttteeees 16.13 
idam JAGNAM UPASNTILVA......cccccccccce tects tees tees 14.2 
idam Shariram Kauntey.....ccccccccccccccccssseteeessees 13.1 
idam te NGLAPASKAYA......ecccccccecsceette tte eetnteettees 18.67 
idam tu te SUNVALAMAML......cccccccccceceeetteetteeettees 9.1 
thaika-stham fA. ...cccccccccccccccccsseessesesseeesteeeeseeees 11.7 
thaiva tair ital SAV ZO... .ccccccccccesceseceetteeeteeeeseeees 5.19 
IMAM VIVASVALE VORA. ....cccccccceeceeccesseceeesteeetstseeee 4.1 
indriyGnGm hi CHAVAtAHIALAL ce ccececccc ce ceeeteteeeeees 2.67 
indriyGni MANO DUAANIL..0.....cccceecce tsetse 3.40 
INdriyGni PAVGIY GAUL... cccceeccee tects eetteeettees 3.42 


indriyGrtheshu VAivAQVAM.oi..cccccccecccccescseesseeeees 13.8 


IndrivaSVeNArivASVALINE.......cccccccccecceccrseeeteesetees 3.34 


ISHLAN DHOGAGN NI VO... eeccccececceesceeeee este eeneeeenetetaes 3.12 
IShvarah sarva-DhutanaM. ......ccccccccccccccccccccceeseees 18.61 
iti guhyatamain SNAStrAM.....ccccccceccese titties 15.18 
iti kshetram tath@ JNGNQM,.......cccccccseceeeteeeeeees 13.18 
ILY ANAM VASUAEVASVA......cecccecesseetteeeteetetteeeteees 18.74 
ULV AVJUNAII VASUCEVAS. 001. ceccecciescetteeetteeentteetnstes 11.50 
J 
JANMA Karma CNA MC... eecccccicscecceccessescte tens teeseetees 4.9 
JArA-MAarAana-MOKSNAVA.L ...cccccccccccccccscsiessssessees 7.29 
Jatasya hi AMvuvo Mit yur..cecccccccccccccccsccceseeesseee 2.27 
Jitdtmanah pPrasnGntAsya...ccccccccccccccccccsccseeesstesees 6.7 
JMANAM JNCYAM PATIUNALG........cccccccceceeteeteeetes 18.18 
Janam karma Cha Kar ta.iccccccccccccccccccceeetes 18.19 
JMANAM te NA SA. ie ceecccccccccccsceetteeceteettetenesennaeenes Te. 
JAGna-VijhGna-triptAtMAN....ccccccccccccseccscsesesesssessseseees 6.8 
JMANA-~YAjJHENA CNAPY...eecccccccccccccceccrsseesteeetsseesaes 9.15 
PMANENA tu tad ANGNAM, ...... ccc cccceccccesestteeeeseeeees 5.16 
JMeVAN SA NitVA-SANYAST. oe .ececccccscetsceeteetteeettteeenaees 5.3 
jJneyam yat tat pravakshyGMii.....ccccccccccceeeeee 13.12 
Jvavast chet KArMANAS......cccccccccececesseeeteeteeeeeseeens 3.1 
JVOCISNAM APT tApececccccccccccccccecetectteeessteeeteeeeseees 13.17 
K 
kachchid etach Chhrutam., ........cccccccecceseeseeiees 18.72 
kachchin nobhaya-vibhrashtash.....c.cccccccccccecees 6.38 
Kair lingais trin SUNGN......ccccccce ccc eettte cette 14.21 
kalo smi loka-Kshaya-kit......cccccccccecesseteeeeees 11,32 
KGMA CSNA KOA. cecccccccccccccceeesssteceecceesenstsees 3.37 
KAMAIS CAS COUT cece cece ces eete cette teeteteetenaeeenstees 7.20 
kama -krodha-viyuktAndm. ....ccccccccccccseeeseeeteeees 5.26 
kamam Gshritya Aushpuram.....cccccccccccsccecertees 6.10 
kamAtmannah SWArQA-PAVG.......ccecccecccecscsvscsseseeee 2.43 
kamyandm karmandmM nyAsaiir...ccccccccccccccccceees 18.2 
kankshantah Karmandii...cccccccccccccssssssssssssssssssssees 4.12 
Karma brahmodbhavaM,...ccccccccccccccccssecisisseeees 3.15 
karma-jam buddhi-yuktd.....ccccccccccccceseeeeeeeeees 2.51 
Karmanaiva hi Sansiddhim.,.......cccccccccccccccceessessceees 3.20 
Karmanah sukvitasyQhul, ....0ccccccccsccesettteeeees 14.16 
karmano hy api boddhavyam.....cccccccccccccesseees 4.17 
Karmany AKArima Ydhi..cccccccccccccscesceette tees eseneeees 4.18 
Karmany CVAdhiK Aras... ..ccccccccccettte cet etettetetetenees 2.47 
KarmendrivGni SANVAMYA,.....cccccccesetetetereetneentteees 3.6 
karpanya-doshopahata-svabha@vah.......cccccccceciiees 2.7 
karshayantah Sharira-Sthami....ccccccccccccccciseeersees 17.6 
Katrya-kGrana-Kartritve.....ccccccccccesceesteeeteeettees 13.20 
KATVAM ItV CVA VAb ve cccccccccscescceeteeceteeenseestteeentetens 18.9 


kasmach cha te nd NAMEN. ..... ccc. c ccc cee eens 11,37 


kashyash cha parameshvdsdlh.....ccccccccccscersecee 117 


Katham bhishmam Aha ttiiiccccccccccccccccccccccseeseeeeseessees 2.4 
KAthatin NA JRCVAML....ceccccecccccccesseceteeeenneeeneeenteteess 1.39 
Katharina VidyGM ANIL... eecccccccet te cetettteettetetes 10.17 
Katv-AMla-laVANGLY...cccccceccccceesccetteceeeeeentseeeseeensaes 17.9 
kavim purGnam anuShasitavam.......cccccccccceeeee 8.9 
Kayena manasa DUdAhyG.....cccccccccccceseeteeeeteettaes 5.11 
kim karma kim akarmetinn..cccccccccccccccccecsseceeeseees 4.16 
kim punar brQhmand....cccccccccccccccessccetseetseeses 9.33 
Kiritinam gadinam ChAKrd.......cccccceccce tet 11.46 
kiritinam gadinam Chakrinam. ........0ccccccescee 11,17 
Klaibyam MG SMA SAMA LA ececcceccese eet setts 2.3 
klesho ‘dhikatards tesndmuii.ccccccccccccccccseessessessseees 12.5 
krodhad bhavati sammohah............ cc cccccccccccccceces 2.63 
Kripaya PAavayQvisht0......cccccccccecceesseeeeeeeenseenees 1.28 
krishi-go-rakshyd-V@nijyai......cccccccccccscesseeees 18.44 
Kshetra-Jmam CRAP I...cccccccccccecsteeeeeeeeeeetseeetetees 13.2 
Kshetra-kshetrajnayor CVAM......ccccccccccssetseesees 13.34 
kshipram bhavati dharmAtman..i.c.ccccccccececsvsvevseee 9.31 
Kula-kshaye pranasnyantii....ccccccccccccccceeccscsseesees 1.40 
Kutas tve KaShmalam..n.ccccccccccccccccseccecstssescstseeeeeeses 2.2 
L 
labhante brahma-nirvandM....ccccccccccccscessscsseeeseees 5.25 
lelihyase grasamdnah samantal.......c.cccccceee 11.30 
lobhah pravrittir Grambhah.......ccccccccccceteees 14.12 
loke ‘Sin AVI-VIANG. ....cccccccccccccceecesecseceeeesssesesenseees 3.3 
M 
mach-chitta MAd-GAatA-PVAGNG. ....ccccccccescctseetteees 10.9 
mach-chittah SArVd-QUIANL.....cccc cites 18.58 
MAd-ANUGFANGVA PATAMAM, .......eccccceccceesreeeseetees Id 
MaAhG-bhittGny AhANKALO,......cccccccceccseseeeeetseeees 13.5 
maharshayah SAPtA PUIVE ...cceccccceceseeetteeeteetnees 10.6 
maharshinam bhryigur ahati......ccccccccciete 10.25 
MANALMANNAS tl MAMI... esecececcceeececscseseseseeseeeseseseees 9.13 
MAMAIVANSHO JIVA-lOKE.....ccccccccccesceeseeeeeteseestaes 15.7 
MAMA YONI MANA. ...ccccccccccccccceesceteeteteeeeteeeenetees 14,3 
mam cha yo "vyabhichGrena. .....ccccccccceeseeeieees 14.26 
mam hi partha vyapAshritya...c.cccccccccccccccsecees 9.32 
MAM UPELVA PUNAY JANINAL...c.cccccccccccceecrseseeeenteees 8.15 
manah-prasGdah SAUMYAIVAML.....6ccccccciteetees 17.16 
MANGPAMGNAYOS tulVAS......ccccccccccccecereeeesseessees 14,25 
MAN-MANG DNAVAL..cccccccccscccccvsscccccceesesccseeesesssees 18.65 
man-mand bhava Mad-DhAK10.........cccccceeeccceeeteees 9.34 
MaANUShHVANAM SANASTESNUL.....eccccccccccccseeseeetseessees 7.3 
MANYASC VAL LACH... .eccceccccccccccceseceteettteeenteeeenetees 11.4 
MG te VYVAthA MA CHALLu a. cececcccccceccseceeeeestettteeeenaes 11.49 


MAt-KALMAEHKLIN MAb. ..cceccceccseessevessssssssssssseessesseess 11,55 


Mattah PAVAtArAM NGNVAL.....cccccccccccscesstceteeeeetteees hfe 


matrd-sparShastu KAunteyd......ccccccccccccsccesseeeees 2.14 
mayddhyakshena prakyitih...c.cccccccccccccccceseeeees 9.10 
maya prasannena tavarjunedaMm.........cccccccce 11.47 
MAVG tAtAIM IAAL. eeececccccccceccceeteecttseeenteetneeeneeeens 9.4 
MAYVi CHANANYVA-VOQENA,...eccecccccecceecesseestteeeseeenes 13.10 
MAYVI SATVANE KALMAN L......cccecccceeseeteeeteetteteetstees 3.30 
mayy Gsakta-manGh Partha .i.ccccccccccccccscccsecccseee 7.1 
MAYVY GVESAYA MANO VC. .ecccccccccceesseeetttteestetettetees 12.2 
MAYVY CVA MANA AANAISVAL...ccccececcceseeeetseesesetetseeees 12.7 
Moghasha MOgha-KarMGNo.......ccccccccccccveeessseesees 9.12 
myityuh SArVA-NArASN.....eccccccccccccscte ttt eet eens 10.34 
MUdha-graGhenGtMAnO.......ccccccecccceccceseeeeesssees 17.19 
mukta-sango "NANAM-VAAi......ccccccceeceetsttseetees 18.26 
N 
nabhah-sprisham diptani.e..ccccccccccccccecessseeees 10.24 
NA buddhi-bhedam,....c.cccccccccccccesceceerssesseesessees 3.26 
na chaitad vidnah Kataran......ccccccccccccccccccccecesecsees 2.6 
NA CNA MAN AANL....ccccccccccccccesccete tees eeteeeeneeeneeenns 9.9 
na cha mat-sthani BAULANI........ cece 9.5 
na cha tasmGn manushyeshu..i.ccccccccccccccccees 18.70 
nadatte kasyachit PAPAM,L......ccccccceccecteteeeeteees 5.15 
na Aveshty AKUSNAIAM. .....cccccccecccet testes tenets 18.10 
naham prakashah SArvasy.e..cccccccccccccsscsseereees 7.25 
naGham veddir NA taPASG....ccecccccccccccccseesseees 11.53 
NA hi dEhA-DNItA... eee eccce cece ttette eet tees IS 11 
na hi jdinena SAdrISNAM,.......ccccccctccce tet tettees 4.38 
na hi Kashchit KSRANAM Liu. ceccceccecceseesscssscesceesseeseess 3.5 
NA Wi PVAPASNYGM IL. ...ccceccccccecceeseeette cent teeteeeeteetaaes 2.8 
nainam chhindanti SHAStrANL........ccccccceeeeeeeeeseseeees 2.23 
NQItE STILT PATCNA JANANL....cccececccecceccesseestseteteeentees 8.27 
NAIVA kinchit KAVOMItLAAL cece test eetetetseees 5.8 
NAIVA tASVA KVitCNArthO.....eccccccccecccesccesseeetseeetseeees 3.18 
NA JAVALE MITYVALE. .....cccccececccccceseeeeesteeeeenteeeetnaeees 2.20 
na kankshe vijayamn Krishna ......ccccccccccesceeseees 1,32 
na karmandm andrambhan........cccccccccccccccccccccceceees 3.4 
na kKartritvam na Karmani......cccccccccccccccccccccccccceeees 5.14 
Namah PurastAd AtNA...ccccccccccccccccsecceseeesessseesees 11.40 
NA MAM AUSHKTItINO.K......cccccccceesssesseeesessvesessssssnssees 7.15 
na mam karm@ni limpant.......cccccccccce cette 4.14 
Na Me PArthasti KATtAVVAML.0....cccccccce ees te eters 3.22 
na me Viduh SUrA-GANGN......ccccecceceese tte tteeeeteees 10.2 
NGNtO Sti MAMA eeececcccccesceesteeceseeeetteeensseenseeees 10.40 
nanyam gunebhyah karttGram., .....0cccccceceeece 14.19 
Na prahrvishyet PrivAM....ccccccccccccccccscccrssccseestees 5.20 
NG TUPAM ASVCNAL..cccccccccccccccccesccetteeceeeenteeenetesaes 15.3 


NASALO Vid VAte DNAVO.....ecccccsccececsceeeeeetteteteeetneeees 2.15 


nasti buddhir AVURLASYA......cccccccesceeeteteeeteeeeetees 2.66 


NASHLO MONAN SMLItiIV...ecccccccsevsseesssssssssssssssssssseees 18.79 
NQ tad ASti PYUtNIVVAI........ccccccccee ete ttetetes 18.40 
NA tad HNGSAYALE SUIVO.....cccccccececsccesseettteteteeeesaes 15.6 
NQ CU MAM SNAKVASC..o.ecececcceccccecseceseeenseetetseenteeeess ILS 
NQ tv eEVahamn JAtU NASAML....c.ccccccceccettttteeeeteees 2.12 
NALVASNNALAS CU VOR... eececccccccescecetectetttetneeseneeees 6.16 
NA VEAA-VAJNAANVAVANALL. 0... .ececcccecessseeteeeesteees 11.48 

nehabhikrama-ndsho,...ccccccccccccccccccscecsecsssseseees 2.40 
nihatya dhartardshtran nahiie..cccccccccccccccesceiees 1,36 
nimittGni Cha PASNYAML.....ccccccccccsccsseetteeeteeeesees 1.31 

nirashir nirmamo DhUIvG.......c. ccc eters 4.21 
MEFMANG-MONG fit... eeeccccccccccccccccscceteeeeseeeteeeeteees 15.5 
NiSNCHAVAM SNLINU ME. ..ecccccccccccccccesceetseesseeteteeees 18.4 
NiVALAM Kuru KAVA... ceccccccsscceeese cee e eects tenet eesneeeees 3.8 
NIVALAM SANGA-VANILAM., ....ccccccccccscceseeettesetseettnes 18.23 
NIVALASYA tU SANVASANL ..cccecccccccsscettetceseeetteetteeeeaes 18.7 
om ity ekaksharam brahma.....ccccccccccccsceseseeetees 8.13 

OM Lat SAD AM cidissesssccscvcnteisacoxicssstsseaeeedcduansee nice 17.23 

P 

PANChAIUANT MANAG-DANO.... ec ececccccce este cette 18.13 
panchajanyam hrishikesho.....ccccccccccccssceeeeeeees 115 
param bhityah pravakshyMiiu....cccccccccccceeirciees 14,1 

PAPAM DrAhMA PALAML...ccecccccccccccsssetteeteeetaes 10.12 
PATAS CASMAL CU. ecccccecccccceceseceette tense entteeenseeenneeees 8.20 
PAritrANdya SAAHUNGML.......cecccececeseeeseetteeetetetetenes 4.8 
Partha naiveha NGMUIAL.....ccccccccercccrrceseeenteeees 6.40 
PASNYVAAILVAN VASTIN. ...cccccccccceccse cece tetecttetenteetnsees 11.6 
pashyaitdm pandu-putrQndM., .....c.cccccccccccesceteeee 1.3 
PASNYA ME PATNA. cccccccccccccccsceeetssecttseetntesenaees 11S 

PASNYAMI AEVAMS tAVAL..ceeccccccccesceccsseeeteeetseesnsees 1115 
patram pushpam Phalani..e..ccccccccccccccciscciciiees 9.26 
PAVANAN PAVALAM ASMIw...ececcecccccecctettetetseettteeens 10.31 
PUGNAM ASVA JAZALOn...cccccccccccsccecectesseeseseetsteestsees 9.17 
pitdsi lokasya CharAchardsyd..i.ccccccccecceccecicees 11.43 
prahladash chasmi daityGndM........ccccccccceiee 10.30 
PVAGANAL VAAG KAMAN... ccc cccccecee tte ceteeeetteeetsees 2.55 
prakasham cha praveittitir....ccccccccccccsesseetieees 14,22 
prakyiter guna-sammudha.......0.ccccccccccceereeeee 3.29 
prakviteh KrivAMGNaninncccccccccccccsceteeeeetetteeeees 3.27 
prakyitim purusham ChAIVA.L ccc 13.19 
prakyitim svdim avashtadhya....cccccccccccccciseeieeee 9S 
prakrityaiva Cha Karmani...cccccccccccccesecetseeiees 13.29 
pralapan Visrijan ZriNNANN.......ccccccccctectetttte eee 5.9 
PVGPYVA PUNVA-KTIUULAIL oc cecccccceccteeeeette cette enteeeees 6.41 


prasdde sarva-duhkKha@ndmM......cccccccccccccceseeeeeee 2.65 


PVAShANtA-MANASAMI NY... eeccccccccccceeteeteseetteeees 6.27 


prashdntAtman Vigata-Dlit...c.cccccccccccscccccsesesesssesees 6.14 
pravrittim cha nivrittim Cha jan......cccccccciees 16.7 
pravrittim cha nivrittim cha karyakarye............. 18.30 
prayana-kGle cha Katham,.....cccccccccccsccccseeetees &.10 
PVAVAINGA VALMGNAS.....ccecccccccceeceeeeeetteteteteeteeeees 6.45 
prithaktvena tu yj JAGNAIIL. icc ccecce ects 18.21 
punyo gandhah prithivyGM. .....ccccccccccccesctttetees 7.9 
purodhasdm cha Mukhydm,...ccccccccccccccecciecee 10.24 
Ppurushah prakyiti-stho....cccccccccccccecssetteeteeeeees 13.21 
purushah sa parah Partha ...cccccccccccccccsciseeteee 8.22 
PUPVADhVASENA LCENAIVAL..cecccccecccsstetteeettsettteeees 6.44 
R 
1A A-AVESNA-VIMUKAAIS....ececcccccscceteeetseeeteeeeneeeees 2.64 
rdgi karma-phala-prepsut....cccccccccccccceccssssseeees 18.27 
TAJAN SANSMYILVA SAMSMYSILVA. ......ecccceeceerreeereees 18.76 
TAJAST PYALAVAM SAIVGL ee ceccecccssceeteceetseeettsettetees 14.15 
rajas tamash Chabhibhitya....c.cccccccccceceeseeees 14.10 
1GA-VIdYA FAJA-QUNVAML ....ececccccecctsccetsettteetnteeennees 9.2 
rajo ragdtmakam Viddnii...cccccccccccccsscecseeteseesees 14.7 
TraSO “ham ApSU KAUNCVA......cccececcescee tt eeeseettees 7.8 
rishibhir bahudh@ Stanir......cccccccccccccccesteeteersees 13.4 
TUAVAAItYA VASAVO VE CUAL. ecccccccceccssseeeeteeeteeeeees 11,22 
rudranadm shankarash Chasm... 10.23 
rijpam mahat te DANULA.n...ccccccccecccteeeteeetteeettees 11,23 
S 

SAd-bhave SAAHU-DNAVE. .....ccccececcescettt ents ettetees 17.26 
SAdhibhUtadhidaivaM MGM. ........cccccccceeeceteeecees 7.30 
sadrisham cheshtate SVASVQN.......cccccecctsecetsestees 3.33 
SA CVAVAM MAVG fC... .cccccccccccccseeetecesntetsteeeeseeenteeeaes 4.3 
Sa ghosho dhartarGshtrGndm......cccccccccceccsseiees 1.19 
Saha-jam karma Kaunte@yd.i...cccccccccccssectsestees 18.48 
SANASTA-~YULA-PAVVANLAM. ee eeccccccceccccseesteeesseeenaes 8.17 
SANA-VAJNGH PrajAhe...cccccccccccccccccseccsseesseeesseeessaes 3.10 
Sakheti matva prasadham....cccccccccccccecccsceceseee 11.41 
Shaknotihaiva yah SOANUIML.......cccccccccesceseeeeees 5.23 
SaktGh karmany AVIAVANSO.......6cccceecceeseeseeeeteees 3.25 
Sama-AuhkKha-sukham......cccccccccccccccccccccccscceeccseees 14.24 
samah Shatrau Cha MUItre.....cccccccccccccccccccecceecceeees 12.18 
SAMAM Kalya-SNivO-QvIVAM, ...cccccccccceccceseeesteeeesees 6.13 
SAMAM PASNVAN Ni... cccccccccccceccscctceeteeesesenteeees 13.28 
samam sarveshu DhiUteshu....cccccccccccccccccceeseseeseees 13.27 
SHAMO AAMAS tAPAh..cecceccccccceccccecersesssecssesensees 18.42 
Samo “ham Sarva-Dhuteshu......cccccccccccccecseessseseeees 9.29 
Shanaih Shanair uparamed,......ccccccccccccceeccsesies 6.25 
SANK Alpa-PrabNavan. ...cccccccccccccccccseccssseseiesesseesees 6.24 


SANKAVO NAVAKAYV IVA... ee ceecceecceceeee cette teteenteeensees 1.42 


SANKNYA-VOQAU PY UNA. ..ececcccccccccecccsseetteestesetsteeeees 5.4 


SANNLVAMYCNATIVA-QVAMAM 0. eccccciceccecseccereeeteees 12.4 
SANVASAN kArMA-YOLASN....cccccccccccccetsceeeeteteeesteees 5.2 
sanyasam karmanam ky ishnd..ccccccccccceccccceiees 5.1 
SANVASAS tu MANG-DANO,.....ccccceccccsccteteetseeteteeteees 5.6 
SANVASASVA MANG-DANO,....ccccccccceccsessctseeteseensees 18.1 
Santushtah SAtAtaM VOT. ....ccccccccceseettseteeettees 12.14 
SAVZANAM Air ANLASN Lue ceccccccseceeeceet tte eeteeenttees 10.32 
Sharivam yad AVAPNOLI.....ccccccccccscessseesteeeeteeeetnes 15.8 
Shariva-VAN-MANODNIUN....cccccccccccseeeeesseeeseetsees I815 
SAVVA-DhUANT KAUNCCV AL... eee ceceeceec te tee tees eeetteeennees 9.7 
sarva-bhiita-stham AtMANndlir....cccccccccccccccvsceescevess 6.29 
SAVVA-DhiitAa-SthitAM YO... eccccccccccccecceesteesesseesseeees 6.31 
Sarva-Dhiiteshu VenQikam,....cccccccccccccccccseeeies 18.20 
SAVVA-ANArMGN PAL ILVAP VQ... .eccccccccccccceceteessseeens 18.66 
SAVVG-AVGVGIL SANVAMNY Qi oeeccccccecsecctsesetteeteeentetees 8.12 
SAVVA-AVATESNU ACNE... ceccccccecccesesesttecttseentteeensees 1411 
sarva-guhyatamam Dhitydh.....ccecceccettteeeeee 18.64 
SAVVA-KAVFMGNI MANASA.....ccccccceecssecsssssveessesssessseees 5.13 
SAVVA-KArMa-PNa ld. cccccccccccccccesctseeesseeesseeenstees 18.56 
SATVAM CLA VILA. 0... cece ccccceecceesseesseessecsseensens 10.14 
SAVVANINATIVA-KAPMANL.....cecccccccccsseccseeesteettteeensees 4.27 
SAVVASVA CHANAM NH idi....cccecccccecceeeee tsetse eetes 15.15 
SArVatah PANI-PAAAM......ccecccccccccceeseetteeeetesennes 13.13 
SAPVA-VONISHU KAUNCCVA. .....ecceeeceeeeeeseeeseeeteeneennees 14.4 
Sarvendriva-QundbNGSaM...c..ccccccccccccrsceseees 13.14 
Shauryam tejO ANVItiv.....ccccccccceeseeeeeeeeeesteeees 18.43 
Satatam kirtavantO MAM. ......cccccccccc ct eeeetteees 9.14 
RY? (CRY CRRY/TR2 10 (01, 1091)2 ee 7.22 
SAtKGrAa-MGNA-PUjATINAM, ...c.ceccccccccececseeeseneteees 17.18 
SQUVAM VAjAS CAIN... .ecccccccccccseceseeeeee stent enteeentetes 14.5 
SattvaM SURNE SANJAVALI 0. ..eecceccccceseetteeetteeetteeees 14.9 
SQUVGNUTUPA SATVASVQ. ..eccccccccccccseceseeeentetetseeenteeees 17.3 
SAUMVAL SANJAVALE JNGNAM......ccecccccceteseeeeeteeeeeeees 14.17 
STAANL MAMA BAH ANE... ccccccccccececeeseetteetttstetsees 1,29 
Siddhim prGpto Vath ....ccccccccccccccescecsscsteeessees 18.50 
Sparshdin kritv DANI... ccc cece eects tttteees 5.27 
Shraddhavan anasttyash CNA. ..ccccccccccccccesecciees 18.71 
Shraddhavan labhate jnaGnam.....cccccccccccccceeteee 4.39 
ShraddhayG ParayG taptdi.....ccccccccccccccsssccees 17.17 
ShreyAn AraAVVAMAVA. ...c..cccccccccceeeseecteeessteesteeeees 4.33 
Shreydn swa-dharmo ViQunah....cccccccccccceccceiees 3.35 
Shreyo hi jAAnam ADNYASG).....ccccccccesceeesetteees 12.12 
ShrotrGdinindriyAny ANYVEC....cccccccccccscccsseseseeesees 4.26 
Shrotram chaksuh sparShanam.,....cccccccccccecccecece 15.9 
SHrUuti-VipVratiPANNG lC....ccecccccccccsccesceesseeesseestseeees 2.53 
Sthane hrishtKesha tava....ccccccccccccccccccccccceesceeseees 11.36 


StHItd-PVAjNASYA KG... eeecccccccccccecccteceeececseestseeenteeees 2.54 


Shubhashubha-phaldir eva. .......ccccccccccceseeiees 9.28 


Shuchau deshe pratishthapya. ....cccccccccccccsceeceee 6.11 
su-durdarsham idam riipam..ccccccccccccccceeces 11,52 
SUAYIN-MitVA y-UAASINA. 0. .ccccccccccccscccsseeettesttteeetsees 6.9 
SUKha-AuhKhe SAME... ccccccccccccccccccccccccccceecceseeseeess 2.38 
SUkham GtyantikKam VAl.ccccccccccccssccecseecssseessseeens 6.21 
SURNAM tv 1dANTML....ccecccceccccetee tte eeteteeetteeentetees 18.36 
Shukla-krishne Sati Ny...cccccccccccccsccscccesesecesseesesees 8.26 
SwWabhava-jend KAuUntey.....cceccceccceccescseeseeseees 18.60 
swadharmam api ChAVERSNVAL.....ccccccecceteeteteetees 2.31 
Shvashuran suhridash CHAIVQ......ccccccccseceeseeesseseees 1,27 
sve sve karmany abhiratan......cccccccccccccccssscees 18.45 
SWAYAM CVALMANALMANNAM. ......ccecccccscccecsvecsescseees 10.15 
T 

tach cha SANSMYitVA SAMSMYLItVA.... cece 18.77 
tad-buddhayas tad-AtMANnns........0.0.cccccccecsseesceee 5.17 
tad ity anabhisandhaya.......ccccccccccccccsccetteteees 17.25 
tad Viddhi pranipQtend......ccccccccccccsccssicsttsseeees 4.34 
LAIMAS EV GJNANA~JAM Lec ccccccccceccesceetteteeeeeetteeenstees 14.8 
tam eva Sharanam gachchha....ccccccccccccisiees 18.62 
tam tatha kripavAvishtam.....cccccccccccccccccssceteeeeees 2.1 
tam uvdacha hrishtkeshah.....cccccccccccccccccccccecscesseees 2.10 
tam Vid yAd AUNKNAL ...cccccccccccecceseeette tees tettttetteeetaes 6.23 
tan aham AvIshatah........cccccccccccccccccccccccesccesceeeees 16.19 
CULTARY? LAG 21 TARY ¢1/9061/1 9 ¢ Ee 2.61 
CAPAMY ANAM ANAM. ..eccecceccccccccersceeeteeeeeeetteenssees 9.19 
tapasvibhyo "AhikO VOT. ....cccccccccecesceteeeetseeteeeeees 6.46 
tasmach chhdstram pramandM......ccccccccccccce 16.24 
tasmdd AjNGna-SAMBNUtAIIL 0... ccc ccccteceetttete teens 4.42 
tasmad asaktah Satatam........ccccccccccccccsccssessesseees 3.19 
tasmad om ity UAANTItVA.L .....cccec ccc ee eet tteees 17.24 
tASMAA VASVA MANGA. ...cceccccccccsecersseettetetseeetteeeeeees 2.68 
CASMAN NAINA VAYAMA... .eccccccccccccecetetettee tees eenteeees 1.37 
tasmat pranamyad pranidNnayd......ccccccccrccereces 11.44 
tasmat sarveshu KAleshu....ccccccccccscsssesssesssssssessssseees 8.7 
taASMAL tVAM INATIVANY......ccccceccecsceetteteteeeetteeteees 3.4] 
tasmat tvam UttiShtha..iccccccccccccccccccsccesssssscsssssens 11,33 
taSVA SANANAVAN NASNAM, .......cccccceecesstettesees 1.12 
Cath PAAAM tb... .ecccccccccccccscscscesceccsseeetteesnteeenaes 15.4 
tatah ShANKNASN CUAL ceccccccccccceseette tees tetteenetees 1.13 
tatah SA ViSMAVQVISNLO........ccccceccceetteteteeeesteeeteees 11,13 
tatah Shvetair hayir VUKte........cccccceectettetteeees 114 
tat kshetram yach Ch. ...cccccccccccccecseeteeetseesteeeessees 13.3 
tatraikagram manalh Kritv......ccccccceccte tet eeees 6.12 
tatraika-Stham JAQAt.ccccccccccccccccccsecetssessseessees 11.12 
tatraivam Sati KArtArAM. .....ccccccccccceteeteteeeteeeees 18.16 


tatrapashyat sthitdn PGrthah.....cccccccccccceeiecees 1.26 


tatra sattvam nirmalatvdll........ccccccccccceeseeeseeeesees 14.6 


tatra tam buddhi-SanyOZaM,.......ccccccecccesseeeeees 6.43 
tattvavit tu MANG-DAGNO.......eccccccccees cette eeteeetaes 3.28 
tejah Kkshamad Anyitil..c.ccccccccccccececeeteeteeeeteees 16.3 
tesham aham samuddharta.....ccccccccccccccccccccccsesseees 12.7 
teshdm evGnukamparthama.iccccccccccccccccccecees 10.11 
teshdm Jndni Nitya-YUKtA......ccecceccccecsceseeeetteeeeees 7.17 
teshdm Satata-VURtGNGM., ......cccccccsecccsseetteeeetees 10.10 
te tam bhuktvG Swarga LOKG......cccccccccceseeeeeteeeeeeeeesees 9.21 
trdiGunya-ViShAVA VEdA......ccccccccccccsseseteteeetseenes 2.45 
trI-ViA YG MAM SOMAL...ccccccccccescseetteeteteesteeeetseenaes 9.20 
tribhir SUNA-MGYGI. cece cccccceete eet eee ttete ee eetees 7.13 
tri-vidha bhavati Shraddnda..i.....cccccccccccseteceeees 17.2 
tri-vidham narakasyedam,....cccccccccccscicssesseeees 16.21 
tulya-nind@-Stutir MQUNL..0.....ccccceceeettttette teens 12.19 
tvam Gdi-devah purushah.....ccccccccccccccsreieees 11.38 
tvam aksharam PardmaMm...ccccccccccccccccccesccceece 11.18 
tVAjVAM AOSNA-VA Utne. ceecccccccccccscceteesssseeeteseetetees 18.3 
tyaktva karma-phalasangdm. ......ccccccccccceceseee 4.20 
U 
uchchaihshravasam ASNVANAM. ........ccccccccccee cece 10.27 
UAArAN SATVAN CVAILEC.....cccccccccccccsssscceesseessesseesseess 7.18 
UAASINA-VAA ASTINAM.L....ccccccccccceccenseeetteeenteeeetseeees 14,23 
uddhared GtMANAtMANNAM.........ccccecccccsscesceseeceeees 6.5 
upadrashtanumanta cha Br tt... 13.22 
urddhvam gachchhanti SAttvd.......cccccccccceseeertees 14.18 
Urddhva-Mitlam AANA Lu. .ccccccccssesessvsssssssessessesssees 15.1 
utkramantam SthitAM VPI... ccccccccccccscceseeeeees 15.10 
utsanna-kula-dnarmanamM. ......ccccccccccccccecseeesseeeeees 1.44 
UtSTAe YUL IME LOKA NA... eeecccccccccerseecsecseeeesteetssees 3.24 
ULLAMAN PUUSNAS ta... cecccccccccecsscesccesseecetseesseees 15.17 
Vv 

vaktrani te tVarAMGANA.........cccccccccccccccccceeceesseeseees 11,27 
vaktum arhasy aSheshend....ccccccccccccsccrescceees 10.16 
VASAMSI JIFNANT VALNG. 0... ccecccccccceeeteeeteeeeteeeteteeaes 2.22 
VAYUL VAMO ?QNIF VATUNANL..ececccccccceessettteteteees 11.39 
VEAGNAM SAMAUIUANL. «0.0... ccccccceecceette ects eeetteeteeenees 7.26 
VEAANGM SAMA-VEUO. 0. ..cccceccsecetseeessseseeesenteestsees 10.22 
VEAAVINASHINAM NILVAM VA... cecccccccsccccseetseeeteeeees 2.21 
vedeshu yajneshu taPAahsu...ccccccccccccccccscccseeessees 8.28 
Vidhi-hinam ASTISALANNAM. .....0..ccccceccseeeeeesssseseees 17.13 
VIA VA-VINAVA-SAMPANNE. oe eeecceccccseeteeeeseeetteeetstees 5.18 
VINAVA KAMEN YAN... ecccccccccccceec eee ee cnet eeteeeeetes 2.71 
Vita-1d ga-bhaya-krOdhG.ii..cccccccccccccscetssetseestees 4.10 
VISNAVG VINIVATTANTE. ...cececcccecceccesscentteetnseentteeenetees 2.59 
ViShayenAriya-SANVOLAA.....cccccccccccceceeeseettteettsees 18.38 


VISCATENALMANO YORI. .occceccccccccccteeeeteetteeeetetens 10.18 


ViVIKta-SEVI LAGNV-GSNL.......ecccccecceette tet eettettetees 18.52 


VIISHNINGM VASUAEVO SIMI... .cccccccecceeteeeteeetteeees 10.37 
VVAMISATENEVA VAKVCNAL...eccccccescecccestsecetseeenteesnseees 3.2 
vyasa-prasdddch ChArutavan.....ccccccccccccccceccee 18.75 

vyavasdyatmika buddhir ekeha......cccccccccceccees 2.41 

Y 

yach chapi sarva-bDhittGndM.......ccccccccccccnsseeees 10.39 

yach chavahasartham asat-krit0......0.ccccceccee 10.42 
yada bhita-prithag-bhavam.....cccccccccccscrseeies 13.30 
VAA GAitVA-ALAM. 0. cee eececceccccecee cet eeeeteeeeeeenteteens 15,12 
yad agre Chanubandhe......cccccccccccsceciesstseeeees 18.39 
yad ahankGram GSNrityd...ccccccccceccce cette 18.59 
yada hi nendrivartheshu..cccccccccccccccccccccscessseesseeen 6.4 
VA AkShAVAM VEU... .cccccccccccescseetetteetteettteeenaees 8.77 
yada sanharate CHAVAM.A.A....cecccccccesccteeeettteeees 2.58 
yada sattve pravridAdhe tue....ccccccccccccccsccesseeeees 14.14 
yada te MOhA-KAIUAM, ......c.cccccceceeseeete tees teeeeeees 2.52 
VAAG VinivataM CHAM. .....ccccccccccccccctsceseeeteeees 6.18 

VAAG VAdA hi ANAL MASYA...ccecccccccccesseettee ete eeetteeees 4.7 
VAI NY ANAM NA. ieececcccccccccsccceesteceeseeeetee sees eeneteens 3.23 

VAI MGM APVAtTKAVAM. ...cccccccccceececcetse estes eeetees 1.46 
yadrichchha-labha-santushto......cccccccccicceeseeeees 4.22 
yadrichchhayG ChopapannaMm., ....c.cccccccccccecsccsiees 2.32 
yad yad Gcharati Shresnthas.......ccccccccccccccreeees 3.2] 
VA Yad VIDAULINAL....... ce ccccccccceee te ceetetettetttetensees 10.41 

yadyapy ete NA PASNYVANL. .....cccccccecectsecetseeeteeees 1.38 
Ya enaiin vetti NANLATAML.......ccccceccccccecteeeteeettteeees 2.19 
YA CVAM Vetti PUTUSNAML .....ccccccccccecttctteettttteees 13.23 
yah sarvatranabhisnehas tdtt....cccccccceccctseeteee 2.57 
yah Shastra-vidhim utsrijyd....cccccccccccccccssscies 16.23 
VA TMAM PATAMAML 0. .ececceccccccccceeite tees tents tttetensaes 18.68 
VAAN SAUVIKG MEVAN....ececcccccccesecetsseetteettteeetsees 17.4 
VAj FAGIVA NA PUNT... eccececccesceeeese este tees eetteeeenetees 4.35 

VAJNA-AGNA-tAPAN. oe .ececccccccceccceeceeceeeeeesseeseseeentetens 18.5 
yajnarthat kKarMano NYAtrQ.....ccccccccccscceseeeteee 3.9 
yajna-Shishtdmyita-DhujO......cccccccccccciscteerteees 4.3] 

yajnia-Shishtashinah SANt0........cccccccccessesseeetteees 3.13 
VAMC CAPAST AANC....eeececccccceccceeetecsteeeeeteeeeteeentetees 17.27 
VAM Ni NA VYVAthAVANLV..eeecccccceccecccesecesteeseseestseeens 2.15 
YAM IMAM PUSHPIULAM, .....cccccccceccccesseesseeeeeeeeeeeees 2.42 
yarn labdhvG CHAPAVAM, ......cccccccccceet eet eteteetaes 6.22 
YAM SANVGSAM Utl..eecccccccccececcecceeneececeeneeeeessneeeeennnees 6.2 
YAM YAM VAP SMAVAN, .....ccccccccececceceteetettteeeentteeetes 8.6 
VA NISHA SArVAa-DhULGNAM, ......cccecccccc cis etetetttees 2.69 
VAnti CEVA-ViAlA AEVAN. ee cecccccccecccceetteettsteesteeees 9.25 
VAaSMGN NOMVIjate LOKO.....cccceccccescesesetteeetteeeeees 12.15 


VASMAL KShHAVAM AliHtO...ecccccccccecceseeestet ets eeenees 15.18 


YAS tV ALMA-V ALT CVG. ..eccecceeceecceettteeeettteeeettnseteeenaes 3.17 


VAS CV INATIVANL. oe ceecccccecceceteceeeeteteeceeceeeeteeeesaeentaees 3.7 
pasya NANANKLItO DNAVO we ceecccceceet cette ett eetees 18.17 
VASYA SAVVE SAMATAMDNANL 00... .ccccccccceeseeseeteees 4.49 
yatah pravrittir DhUtandM, .......cccccccce eee 18.46 
yatanto yoginash ChAINAML.....6ccccccccecsetsettees I5 11 
yatato hy api KAUNCCVA....ccececccecscceeceee tte eetseentteees 2.60 
VALAVAMAM GALA-TASAIN.....ecececccccctseceteenteeeetetees 17.10 
yatendriva-Mano-buddhir.......cccccccccccseceeseeeeseees 5.28 
yatha Aipo nivGta-Stho. ...ccccccccccccccscesseeeeeeesseees 6.19 
pathaidhansi SAMIAANO.......ccccecceccesceeese tees eteteeees 4.37 
yathakasha-sthitO Nitvain.....cccccccccccccccsccesseesseeees 9.6 
VathG NAdINGM DANAVO...cccccccccccccccccessccceessseeses 11.28 
yatha pradiptam jvalanam,.....cccccccccccccccesssces 11,29 
yatha prakGshayaty CKAN......cccccccceesceteceteeetees 13.33 
VANE SAVVA-~ LALA ec eececccccccctse tees eeenteettteeeneteens 13.32 
Pat KAVOSNL VAR i200 iscwsashetageawinccbee wen denne 9.27 
yato ato NISACHALALL......ccccccceccccesseetteeeeeenteeees 6.26 
patra kale tv ANGViittiMe.. cece cette ete eetteeees 8.23 
yatra yogeshvarah Kishno.....cccccccccccsetetees 18.78 
yatroparamate CHIMAML.....ccccccccccccsceteeetteettees 6.20 
yat sGnkhyaih prapydte...ccccccccccccccccsscstecesssssseeeses 5.5 
VAt tad AVE VISNAM Lu... .ecccccccccccscesseettee ete tetteeees 18.37 
yat tu kKamepsund Karma...cccccccccccccccccseeesees 18.24 
VA CU KV ItSNA-VA... ee ceccccceece teste ctte ee ttte tees tenetes 18.22 
yat tu pratyupakarartham,....cccccccccccccicccsteies 17.21 
yavad etdn nirikgshe NAM... ccccccccccesceeeeetteees 1,22 
VAVAN AVthA UdAPANE......cccccccccesceseeette ete tenteeees 2.46 
pavat sanijdyate Kintchit.....ccccccccccccceteeteetettees 13.26 
yaya dharmam adharmam.....ccccccccccccccccccisees 18.31 
VAVA SVAPNAM DNAVAML....eccccccccessceettte tte eenteees 18.35 
yaya tu dharma-kKaGmar than. .......ccccccccceeiccteece 18.34 
VC CHAIVA SALIVIKG. 00. ..ceccecccccccceeete sete eeetteetneeeeneeees 7.12 
VO Ni SANSPAVSNAR=PQ... ee cecccccceccee ete cete cette tenet teetees 5.22 
VEO ME MALAM IAM... eececcccccccccseceteeteteeeetteettteeensees 3.31 
ye ‘py anyd-devata-Dhakta......ccccccccccceeccerseeeteees 9.23 
yesham arthe kdnkshitam,......ccccccccccccseeeeeees 1,33 
Veshain tv ANtA- SALAM. ...cececccccccccecceseccecsecssseessteeens 7.28 
ye Shastra-vidhim utsripy....ccccccccccccccccssecessesees 171 
Ve tu ANAVMAML UAL. 00... cceccccccec eects eet eeenees 12.20 
Ve tu SAVVANT KAMAN L......0.ccccceecseseeeeeee eee eenteeees 12.6 
ye tv aksharam anirdeshyai....cccccccccccccccscees 12.3 
ye tv etad ADNVASUYVANIO.K ......ccccecccescettteettseeetteeens 3.32 
ye yatha MAM PraPAdyANCE. .....ccccccccecccseeesteetees 4.11 
VOLA-SANNVASCA-KAVMGNAM,. ....eccccccceccrseesseeetseees 4.4] 
yogad-sthah kuru KAarMGnin...ccccccccccccccetecesseesees 2.48 
yoga-yukto ViISNUCANAUMAN, ....cccccccccccsesesesesssesesesesees 57 


VORINAM APi SATVESNAM Lue cceccccccecctsseetttesteeenteeees 6.47 


VOLT YUNA SALALAIN. 0. eecccceccccecseceteceetteeenteeentetens 6.10 


YO MAM AJAM ANAIM, ...cccccccccccccceseeeteeteeeetteees 10.3 
YO MAM CVAM ASAMMUANO......ccccccccececceccereeees 15.19 
YO MAM PASHYAti SATVAIAL....cccccccceccctiteeteetteees 6.30 
yo na hrishyati na dvesntin...cccccccccccccecccersseees 12.17 
yo “ntah-sukho ‘ntar-ArdMas.......ccccceccceeeeteteeees 5.24 
yotsyamdndn avekshe 7Nat....cccccccccccccccesseesseee 1.23 
VO "YAM VORAS (VAG. ..ccecccccccecseceteeeeseeestesesteeenaees 6.33 
YO VO VAM VAM CANUM, ......ccccccecccecsseeestteeetettseeees 7.21 
yudhamanyush Cha VikKrAntd....cccccccccccccscccssseetseeee 1.6 
yuktahara-vihArasya VURta..c.ccccccccccccssceseeeseees 6.17 
yuktah karma-phalam. ..cccccccccccccccccccsccsceesseeseeeees 5.12 
yunjann evan sadAtmannam yogi Niyatd..........0...- 6.15 


yunjann evan sadAtmannam yogi Vigatd..........0.... 6.28 


Index of Verses Quoted in the Commentary 


Vedas 

ma hinsyat sarva bhitani............... 1.v3, 2.v24, 18.v1 
Suryastapati tejASendrh..i...cccccccccccseeesecees I3.v15 

VAJNO VAI VISANUL eee cececcccesceee ete cete teense teteeeneees 3.v12 
VA AtMANI CSALNATL ooo. cccceccce eee ceteeeeteettet eens 10.v21 
Yajur Veda 

tasya no rasva tasya no dhehi..........0... 10.v12, 11.v24 
Kurukshetram dev Vajanam ....ccccccccccsccstseeessees lvl 


Taittirilya Aranyak 


urdhvamulam arvakshakham vriksham.............. 15.v2 
Rig Veda 

apashyam gopdm anipadyaManamM. .........0.cccee 9.v9 
atapta tanurnatadG MOSHNUEEC.......66.cccec ee ecetees 17.v3 
bhirbhuvah swah tatsaviturvarenyam.............. 10.v31 
ko addha veda ka iha pravochat........ccccccccceeee 10.v1 
PAO SYA VISNVG ..oecccccceccctecetteetteeeettees 10.v32, 15.v6 
Purusha CEVEAAM SATVAM ...ccccccccccccersceiees 6.v1, 9.v6 
tadvishnoh paramam padam ............60006 2.V60, 4.v35 
yam kdmaye tam tam Ugram...ccccccccccccccsseccees 10.v4 


Mathar Shruti 


punyena punya lokam naytiu..ccccccccccccseeiees 2.v34 
bhaktirevainaM NayAti....cccccccccccccccees I1.v27, 13.17 
Subal Shruti 

ivyo deva CKO NAVGVANO......1cccecceccesseesteeeteeetes 9.v22 


Brihad Aranyak Upanishad 


ASVA MANALO DNULASVAL...ececccccccccscete cette eetetees 3.v9 
AVAM AQNIF VAISAVANATO ....cccccceccceeseetteeetteettees I5.v12 
Awe VAVA DrAhMANO FUPe ....cccccccceesceceteteeestees 4.v3 
CLASVA VA AKSNAVASYA. ...ccecccccesceeeseecetseentteetteeeeaaes 8.v2 
NiDSNVASILAMASYA VEU 0....eccecccesssceeeeseseetteeettees 13.v1 
SA CShA Neti NCtYALMAN .eeeeccscccccscscevsvsvsvsvsessseeesees 10.v10 
SA VA CSNA MANGAN jee cecccccccecccccsccecseeetteecssseessaes 2.v26 


Chhandogya Upanishad 


Acharyavan purusho VedAhy...c.cccccccccccccccecseee 4.v30 
ahara shuddhau sattva shuddhih...........00c00c00008. 17.v1 
sarvam khalvidam brahma..........ccccccccccces 7.V6, 13.v9 
sa va esha Atman hr idiiu.....ccccccccccccccescesesseesceeeseesee 2.v19 


LAUEVGINOS Tiecissicd scnzd iets nde Seb Ree aS 4.y21 


Gopal Tapani Upanishad 


dwibhijam mauna mudrddhyam. ........cccccccee 9.v10 
Krishna CVA PATO AOVAS..ccccccccccececcessettteetteenes 15.v16 
yo sau param brahma gopdlah.....cccccccccees I5.v17 
Ishopanishad 

andham tamah pravishant ......cccccccccceseetee 6.v13 
IShAVGSyaM 1daM SATVAM. ......cccccceeees 6.V2, 7.v7, 9.v5 
nainaddeva Gpnuvan piirvamarshdt........6.cc00 10.v2 
tad ejati tan naijati taddure........cccccccceetee I3.v12 
Kathopanishad 

anyachchhreyo ’nyadutaiva preydste..........0.+ 18.v21 
Atmannagvam rathinarn Viddhi .....c.cccccccccccseceeees 3.v2] 
bhayddasydgnistapati DhAYAt......cccccceceeteeees 11.v6 
ChetanashchetanGndm. .........ccccccecseieeeeeseee 10.v27 
tha chedashakad boddhum. .........:ccccccccesceeseee 2.V36 
indriyadni hayandhurvishaydnsteshu........cc00cc0+ 3.v21 
indriyebhyah parG hyar thal ......c.cccccceeccetsetsees 2.v29 
na jayate mrivate V4 VipaSNCHIN. .....1.cccccccetteees 2.v25 
naisha tarkena MatirGPaneyG.......ccccccccesceseces 7.v26 
ndyamAtman pravachanena labhyo......... 7.v29, 11.v26 
paranchi khani vyatrinatsvayambhih....2.v58, 15.v10 
sarve veda yat padamamananii.............. I1.v2, 15.v14 
Shravandydpi bahubhiryo nd..ccecccccccccceceeisees 2.v32 
Shreyashcha preyasncha .oiccccccccccccccrsecircees 18.v21 
tameva bhantamanubhti SArVAM. ........0.cccees 13.vl4 
urdhvamulo VvakshAaKhA esho..cccccccccccccccccsccccceees 15.v1 
vijnanasarthiryastu MANA, ...c.cccccccic ees eeteeees 4.v35 
yadda sarve pramuchyante kaMG.........0ccccccees 2.v48 
Kenopanishad 

Aham DrANMASMIL.....0.cccccccceccccescstteesee eee eeesetees 4.v22 
tha chedavedidatha SAatyaMASti.......ccccccccceseee 2.V35 
yadvachdGnabhyuditam Vend...cccccccccccecccscecieee 18.v& 
yachchakshushG nda pashyati ......0.cccccceeseeiees 18.v10 
yachchhrotrena na SAINOtI. 0... 18.vil 
VANMANASA NA MANUE. ...cceccccccccceccesseentseetsseetaes 1S.v9 
YAt PYANCNA NA PFANIEL oo... ceececccsceettteteetttees 18.v12 
VASYA MALAM LASYA MALAM. ....ccccccceeccicecessteetees 10.v9 
Mundaka Upanishad 

avidydyamantare VartaMGNnGh......cccccccceccerees 2.vV37 
Ava suparnd SAVUjG SAKNAYA......cccccccceetetees 13.v26 
ekasmin Vijndte SATVAMIAAM.......ccccccccccseeeseeeees 7.v30 
CSHO NUPALMANL coecceccecceccececsesecscescessesecscesceeeseeaees 13.v35 
ndyamAtman pravachanena labhyo......... 7.V29, 11.v26 


parikshya lokankarmachitanbradhmano.............. 2.V45 


tadvijnanartham sagurumevabhigachchhet......... 2.v4 
UPASALE PUTUSNAM VC. .ececccccccssccccseesteeesteesnaees 13.v18 
yah sarvajah SAVVAVIAVASVA, ...cccccceccceteeetsetees 7.v25 
Prashnopanishad 

esha hi drashtG SprasntG......ccccccccccccccccccseessscees 18.v3 
hridi hyesha AtMane...cccccccccccccccscscscssscscesscssssessesees 2.v18 


Shandilya Upanishad 
Shaucham nama Awividham.......0.ccccccccecereees 13.v5 
Shwetashvatar Upanishad 


ajamekam lohita-shukla-krishndm.........0.6000 18.v22 
anantashchAtman vishwaritipo hyakartd............. 10.v18 
ApanipGdo Javan SrANUG.......cccccccccceeseteee I3.v1l 
balagrashatabhdgasya Shatadhd............0000c0000 13.v36 
bhokta bhogyam preritdram haw... 2.v13 
eko devah sarvabhiteshu............... 9.v4, 12.v3, 13.v30 
JNajnau dwavaja vishaniSNavaza......ccccccccccecccees 2.v9 
ksharam pradhadnamamritaksharam.......... 2.v14, 7.v9 
MAVGM tu PVAKL ILM. 0... cceccccccccce ete eee eenteteteeensees 7.v13 
NaVAAWArEe PULE CENT. .....ccccecccceeseette cet e teste ettees 5.v1l0 
na tatsamashchabhyadhikash.....7.v10, l1.v21, 18.v44 
Purusha CEVEAAM SATVAML.....cccccccccccreeeiees 7.V8, 9.v6 
Sahasrashirsha purusnahy..cccccccccccccccccccccscecees Il.v5 
sanyuktam etat ksharam,.....ccccccccccccees 2.v15, 13.v27 
LAMISHWATANGM PAVAMAM, ....ccccccccscerseeetteeeesees 10.v3 
YASMGAL PATAM NGPATAMAS i... .eccceccceeeseeseeees 10.v15 
yasya deve para bhaktih......ccccccccceccee 4.v38, 13.v19 
yo brahmanamn Vidadhatti......ccccccccccccscesseeees 18.v30 
Taittiriya Upanishad 

Anando brahmeti vyajAnt.......cccccccccceeseeteeee 5.vl4 
TORY ONR C1 ARN] | 2.V50, 6.v14 
SO "KAMGyGta DAhu woe. ceecccccccceccsceseeetteeesseeenteeees 2.v17 
tasmadva etasmadatmana akdshah.............0000000.. 7.v2 
YAO VACKO NiVATCANLE. ....ccecccececctseeeete eet eentetes 7.v27 
yato Va imANI BAULAGNI......0. cece cece teeeetes 10.v25 
Puranas 

Adi Puran 

LIVE CAA MAMA NAMAN I... cececcceccceescetseeette tees 7.V19 


Bhavishya Puran 


Adnamekam kalau Vuge..ccccccccccccccccccsceccscsseesees I7.v5 
Brahma Vaivartak Puran 


yatha tvarn radhika devi ..cccccccccccccceseeeteeeteeetees 9.v15 


Viruddha AhAVMO FUPOSGA....ccccccccccesceseeessseestees 13.v10 


Devi Bhagavat Puran 


aishwaryasya samagrasya dharmasya............ 10.v14 


Garud Puran 


Chakradharo "pi SUrAtvAM.......cccccceceeeeeettees 2.v47 
Narad Puran 


durlabham mdnushait JanM.......cccccccceeeeceiees 9.v28 
na devah keshavGt Pardhii...ccccccccccccccccsceseeee 11.v18 
Padma Puran 

Ananda matra Kara Padd.i.cccccccccceesc testes 5.vl6 
ashraddadhdine vimukhe "Dy....cccccccccccssceeeeee 18.v41 
brahmavidyGhamatuld OSIM... 18.v29 
dasa bhittamidam tasy......cccccccccscerees 2.v40, 15.v4 
NA AeSNA NiVAMASLASMIN, .....cccecccccceccrseeeteeetsees 9.v41 
sarve purnah ShAShVatasncha..i..ccccccccccccccccccsseee 4.v6 
yannakhenduruchirbrahma dheyam........ 7.v21, 14.v4 
yastu nirguna itvuktan .o..ccccccccccccecrceiees 4.v4, 14.v3 
Shrimad Bhagavatam Puran 

aham bhakta-parGdnino ......ccccccccccteceeeeees I.v2, 6.v27 
ANAM CVASAM CVARTEC....cccccccccccctsctcsetetteeteteeensaes Il.v15 
ahamevasamevagre ndnyadyatsadasdt ..........06. 9.v25 
ANO IMAM PASNYV ALA... ccecccccccceeseeetee tens tettteeetstees 2v51 
Ajndyaivam gundn dOsndn......ccccccceees 2.V39, 18.v38 
anddyavidya yuktasya purushasyatma.........000 4.v29 
anityanatma duhkheshu Viparyayd......cccccccce 12.v7 
ASVAPi ACEVA VAPUSNO ....ececccccccesscsteeeeteeettteeetetees 9.v14 
Atmanrdmdsh Cha MUndy0.o.cccccccscscscsvscscevevseseeees 18.v24 
AVIrAStd VAthA PrACHYAM, .....ccccccccccceesseeteeeeeees 4.v10 
barhdpidam nata-vard-Vapun.....cccccccccccccccces 18.v27 
DhAakti-VOZENA MANAS I... .eeeccceccceessteeteetete ents tentetees 7.v1 
bhaktyahamekay4a grahyah.....ccccccce &.v9, 11.v29 
bhavan hi sarva-DhutandM..........ccccceeieee 13.v31 
brahman parodbhave krishne ........cc0cccccceee 10.v23 
chetah khalvasya bandhayd......cccccccccccccecesceees 12.v5 
daivat kshubhita-dharminyam. ....0.ccccccccceecee 14.v1 
devarshi-bhiitdpta-nyinGM. .......cccccccsceeeseeteees 18.v37 
Charman tu SAKSNGA......cccccccceeectecteceteettteeetetees 4.v17 
AravyaM Karma CHA. cccccccccccceessceeeteteetteeeees 13.v13 
ete chamsha kalGh pumsah,.....ccccccccccceisetce 10.v6 
griheshy AvishatGm CHAI... cccccccccceeseeteetseeees 3.V6 
grihitvapindriyair AvINGN YO... cccccciccesscetteeeees J5.v3 
glidham param brah ......ccce ees 9vIl, 11.v25 
harirhi sakshGdbhagavan......cccccccccsccssesteseiees 10.v22 


jJanma-karmabhidhGnaGni Santi......0.ccccccceceeeeeees 4.v5 


Kite Vad ANYGVALO oo... cecceccceeceeeteeeteteteteeeenneeneees 9.v17 


Ketan BAVA SVG wicecccecccececceseettetteeteteeensees 18.v25 
kayena Vacha MANaSendriydir....ccccccccesceescee 9.v35 
kevalanubhavdnanda Svariipah....ccccccccccecscee JS.v15 
Kripano yo 'jitendrivah.e..cccccccccccccsccecseeeseeeseees 2.v43 
krishnamenamavehi tvamM.ui..ccccccccceeeeeeee 10.v24, 12.v4 
MAM e€kham eva SAALANAM. .....0.ccccceeeseeeseees 8.v3, 18.v31 
muktandm api SIdANANGM,.........ccccccett eet 6.V28 
mukunda-lingGlaya-darshane.............+- 2.v52, 18.v36 
na veda kripanah SNrCYQ.......eccccccescetteetteettteeees 2.v42 
na jatu kKdmah KAMANAM Lu... cece eect eetes 2.V49 
NAIShHAM Matis tAVAA.........cccccccccccccccecceeeceeseeeeeees 4.v33 
NA SAAhAVAtL MAML....ccccccccctcceteteteetees 11v28, 13.v20 
nayam deho deha-bhajai......ccccccccccccccetceeeeee 5.v1S 
na hi Kashchit KsNandm.i..ccccccccccccsssseessevssssssesneees 3.vl 
nishamya bhima-aditam......cccccccccccsceeseees I1.v23 
NIFVINNGNAM JAANAVOAN, ...ccececccccccecesstetteeetteees 4.v23 
padau hareh Kshetrd..cccccccccccecceceee 2.v52, 18.v36 
patram pushpam Phalatir......ccccccccccccccieseiricee 9.v32 
tam adbhutam balakai......cccccccccccieceeseeeteeteees 4.v9 
tasMAd SUrUM PLAPAAVELA. ....ccccccccccseessseetteeteees 2.v5 
tavat karmdni Kurvitd......cccccccccccccccccc sees 3.v16, 18.v23 
LAVAL PYAMOAALE SWATREC oe .ecccccececceseeteseeeteeeettees 9.v26 
tene brahma hriday ....c.cccccccecceeeseeseeees 4.v1, 11.v20 
CVALO FRANATIAN A... eccccccecette eet eeetteeteseeenteeeees I5.v15 
tvayopabhukta-srag-Zandnd...ccccccccccccccscciseces 4.v26 
SAPAAI SAKNI-VACHO.... ec eeccccecceeetseceeeetetttettetetes I1.v10 
SAVVA-Dhiiteshu VAM... ccccccccccccccccctseeesseeetseensseeees 4.v20 
Sattve PralinGh SVAM ..cccccccccccccesccetecteseeetsteeeneees 14.v2 
satya jndnanantdnanda matraika.........cccccce 6.v16 
SALVA-VIALAM SALYA-PAVAM,. ....ccccceccssseeecreeeeseeetees 17.v8 
Sa vai manah Krishna....cccccccceccccceeeeeeeeeee 2.v52, 18.v36 
SAttvikah Karak SANGLI ..ccccccccceceteeesettteeees 18.v20 
sattvikam sukhamGtmottham. .....cccccccccccceeseeee 6.v21 
sa@ vidya tanmatiryaya...4.v25, 10.v30, 11.v13, 13.v2& 
Shrinvatam SVA-KAthah.....cccccccccsccvssssssssssesseeseees 13.v29 
Shuchau deshe pratishthGpya....cccccccccccccccseccees 9.v40 
swayambhir naradah Shambhulh........ccccccccccees 2.v1 
Sukhdya karmani karti... ccccceccceecceeceeeseeesetetee 2.v44 
VAAN tat tAttVA.....cccccccceeeeeees 12.v2, 15.v18, 18.v15 
VAVAM CU NA VILVIPVAIMNA. ......cccccceceteeeeetteeetetteeees 10.v16 
VASUAEVA-PATAM JAGNAM, ....ccccccccceeesseetteetsees 2.v38 
VASUACVA-PATA VEU. .....cccceceecccrstttteeeteees 2.v38, L1.v3 
VELAJFTAMGNAVA VASVQ...cccccccccsccssscesctecenseensteeenteeenaes 9.v7 
yajno *ham bhagavattamah......cccccccccccccccsseiees 3.v1l 
YAM PVAVIAJANLAM ANUPELAM......cccccccccreceseeeees 6.v24 
VAN MANYASE AAFUVAM, ...ccccccccccccceseseetteeseseenaes 2.v31 


yasya Chchhando-Mayam.,......cccccccccccciccesesseees 2.v7 


yasyasti bhaktir bhagavatyakinchan..........0.00.. 12.v9 


yatravatirno bhagavdn paraMAtMAan..........c00000000- 9.v12 
VAt-PAAA-PANK Aj... ccccccccccecccecceccsecesecenseeeneeenaes 4.v16 
yat prithivyGM VIThi-VAVAM.....cccccccccccescceseeetteees 2V55 
VANE tAVOK MUA... ceecccccccccss cet c ee tee test ettteeensees 9.v30 
yavad bhriyeta jathardm,...cccccccccccccccsectseeees 16.v4 
VO VA ANANLASVA ZUNANANANIANL.......ccceeeecereees 10.v20 
yudhi turaga-rajo-Vidhumr a. .....ccccccccecccetreeee 2.v3 
Skandh Puran 

archite deva Aevesne......cccccccccceccesceeeseeeteeneeeseees 3.v7 
nyayoparjita vittasya dashamanshena............... I7.v7 


Vishnu Puran 


ANGANT VEAGSNCHALVAT OL... cecccecececeesseeettettteeeneees 10.v29 
Ayurvedo AhAanurvedO.....ccccccccccescceceesceessssseeees 10.v29 
ekea-desha-sthitASyAQNUI.......cccccccccceceeseeeteeeeseees 7.v3 
vishnu Shaktih par Prokta.....ccccccccccccccseseetes 7.v22 
Itihas 

Ramayana 

ananda sindhu madhya tavd VASG........cccceece 6.v17 
baren bhdga manusha tan PAV... 9.29 
brahma rdm ten naMu DALAL... ccc sce e eee 6.v10 
chiddnandaMaya deha tumhri........cccccecccee 7.v24 
eka bara raghundtha bolde.......ccccccccecceesceees 18.v34 
Cha bharoso eka DAIA..ccccccccccccccsesceseseseseeeeseesees &.v4 
ehi bidhi jaga hari ashrita rahdi......ceccceee 13.v25 
guru binu bhava nidhi tarai na kOb..... ces 2.V6 
guru pitu matu na janahu kahit... 18.v39 
hari ananta hari katha anant........cccceciee 10.v19 
inhani bilokata ati ANUPAGA .....ccce cece 18.v26 
jaun sapanen Sira kGtai koi... 2.v23, 13.v25 
Jaki sahaja svasa Shruti CHAI... 9.v21 
Janen bin na hoi PAaratitin....ceccccccccccceetetteetees 7.v20 
JASU SAtVALG teN FAVA MAVA.....cccccccccescctseetteeeees 9.VS 
jimi pratilabha lobha adhikdiv.......cccccccceccceeees 2.v54 
Jo Gnand sindhu SUKNArAST. ........cccccccce ete eetees 5.v17 
kalijuga kevala hari guna QANG.....ccccceceeetees 9.v20 
kalijuga kevala ndma GdNGr a... 10.v28 
karama pradhana bisva kari rakha.......... I1.v4, 16.v9 
Kamihi nQri piGri jimi... ccccccccccccceese ete eeeees I5.v1l 
manas roga kachhuka mit BGC... 2.v53 
milahin na raghupati binu anurdaga........ &.v10, 11.v30 
more sabai eka tumha swami.......... 5.v2, 9.v23, 18.v39 
nahin aniti nahin kachhu prabhutdt..........0...... 18.v35 
NEMA AhAVMA ACHALALw.. ee ceecceceeceeete tees tteeeseetees 8.v1l 


para upakara bachana mana kay. 0... 5.v23 


prema bhagati jala binu raghurdl..........cccccce 4.v12 


pragata chari pada dharma ke........cccccceceee 17.v6 
ramahi kevala premu Pidra ......ccccccccccceeecees 13.v21 
rakapati shorasa uahin tardgana.......... J.v1l, 10.v26 
rama atarkya buddhi mana bani............ 7.v28, 10.v11 
ram brahma chinaMaya abinast .......0.ccceeees 13.v32 
1AM eka tApasa tiv lAr...ceccccccccccccccceeseeseeestees 4.v7 
saba kai mamata tdga ator... 9v.24 
samaratha kahun nahin doshu gosdin..........0... 4.v15 
sanamukha hoi jiva mohi jabahin .......000:0c000% 18.v32 
sevahin lakhanu stya raghubirali........ccccccccee 5.vl2 
siya ramaMaya saba jaga Jani... 4.v34, 6.v4 
SO AAST rAGKUDITG Ki... ceccccccce eet c eee eeete eee eensnes 7.v14 
swargahu swalpa anta dukhdaddi.........cccccceeees 9.v27 
tanu binu bhajana veda nahin varand............... 6.v12 
ulatad ndmu japata fagu JANG... 9.v36 
Adhyatma Ramayana 

AVIKGIT VA VIKAVT. 0. eeccecesc cen ceneetceeeseteteteeeeestenaees 9.v18 


Valmiki Ramayana 


ekaikasyopakarasya prandn dasyasMi........ce 4.vl4 
pishachdn danavan VAKsnan.in.cccccccccccccccccrccees 5.v8 
tvamomkdrah pardtparadl.....cccccccccccccccssecieee 11.v16 
Mahabharat 

ahanyahani bhitani gachchhantthd........0..600006 2.v30 
atmanah pratikilani paresham.............. 13.v4, 18.v18 
guthitasya bhaved vriddhi .......ccccccecceeseeeeees 16.v1l 
yo na kKaMaydte Kinchit.....ccccccccccccceteeteeeteeeees J.v13 
Darshan Shastras 

Nyaya DarShan 

jatasya harshabhayashoka sampratipatteh......... 2.v27 
SCANVADHIUASNAL. . ccc ceccccecsccceeeeecteceneteeteeenseensaes 2.v28 
Patafijali Yog Darshan 

abhyasa vairagyabhyam tannirodhah..........0..... 6.v26 
brahmacharya pratishthayam .......cccccccccecrrees 6.v9 
ritambhara tatra PrajNnd.....ccccccccccccccsssscseestsees 5.v19 
samadhisiddhirishvara pranidhdndt............000+ 6.v18 
Shrutdnumana-prajnabnyam..ii.cccccccccccccccccces 4.v36 
Sthira SURRAMASANAM., .......eccccceseeteteseeeteenseenteeees 6.v8 


Brahma Sitra 


achalatvam Chapeksnydii..ccccccccccccccecsscessseesssees 6.V6 
AVIrOdhAaSNChANAANAVAL....6...eccccceceeeeeteetesetenteeees 2.v20 
ANANdAMAYO "DAVASAL......ccccccccceccscesseeetteseteeetsees 6.v15 


ASINAN SAMDNAVAL......ccccecccecsssesssesssessesssesssssssssseees 6.Vv5 


ANYANGCHCHAL eee eeccccecccceeee ces e etic e tee e sete ene eenaaeenas 6.v7 


GUNGAVG LOK AVAL... ccececccecceceteectsceecteeeetseeneteees 13.v37 
INO NG CVA siovecvnis did atanan tie Seensaneib visbededsastuaterdiedes 18.v4 
Karta ShaStrarthavattvl.....ccccccccccccecctsetseees I8.v5 
visheshanugrahash ChA....cccccccccccccscsseecsssecees 10.v13 
vyaktireko SANANAVAL....ccccccccccccsceseeeetteeeteeeentees 2.v21 
Smritis 


Manu Snmrriti 


bhittam bhavyam bhavishyam...........0.. 13.v2, 16.v12 
mam sa bhakshayitGmutra YaSyd.iicccccccccees 17.v2 
satyam brityat priya Drityn.....ccccccccccesceeee 17.v4 
ritvikpurohitacharyair matuldtithisamshritaih.....1.v4 
vidydt tam PurUushaM PALAML.......cccccccreceeiee Il.v19 
YALA NATYAS CU PUJVANLEC......ceeccceccceesescteeeeeeeeeenaes Tvs 


Parashar Smriti 


Kshatrivoh hi PrajQ...cccecccccccccceccceeseeeteeteeesseeseeees 2.v33 
Saints, Devotees, and Philosophers 


Jagadguru Shri Kripalu Ji Maharaj 


Bhakti Shatak 

bandhan aur moksha Ka......... ccc ccceees 4.v28, 5.v5 
brahma lok paryantd SUKNL.....cccccccecce ete tees 7.v17 
“jivu’ ‘maya’, dui SHAK NAINA eects 7.v5 
jo hari seva hetu ho, soi karma bakhan.11.v14, 13.v16 
karm yog Aru JAAN SAD........ccccees etic tee eee eeneeneees 8.V8 
mana hari meh tand JaGAt MEN.....cccccccccescetetetees 3.v3 
MAVAdHIN MALIN MANAL....cccceecceeceeeeeeete ttt t estes 13.v6 
Sarvashakti prakatya No..ccccccccccccssecseeseees 15.v22 
SAbDAI SAVASA VASA AWATIKG..0....cccceccceetetseetees I1.v22 
SAVVA Shakti SAMPANNA NO... cecceccccceveecesseeesees 15.v20 
Sarva Shakti sanyukta h0..e.ccccccccccccccseccsessseees 15.v21 
Shaktimdn ki SNAKLIVAN. ....ccccccce cece eet e tet eetees 7.v23 
SALVA ANINSA AAI MANAL.....cccccccccecsecesseetttettte tenes 9.v37 
SAU DGtana ki DAA thd... cece cece tteetetetees I5.v5 
tina riip Shrt Krishna KO... ecccccccceeteeteteeteeees 15.v19 
Prem Ras Madira 

dekho dekho ri, gwdla balana VGirT.......cccceccce Il.v7 
nakha dhaGryo Zoverdndn.in..cccccccccccccsccceecsssesses Il.v& 
Radha Govind Geet 

jaga men raho aise govinda radhe)........0..0000 12.v12 
sarva Shastra sara yaha govind rddhe.............. I5.v15 
NAVI KG ViVORT FIV. eeecccccce ccc ceee cette eteetnteeeneeeeaes 5.v22 


Sadhan Bhakti Tattva 


MANA KO MANO SNA UL A... ccceccec cece ccecceeeseeeseeessesseees 6.v1 


SOCHU MANA VANA KAM. cecccceseceee cette ttt teeteeeees S.vl 
Sadhana Karu Pyare 

jagata te mana ko hata KAara....cccccccccccetseeeteee 12.v8 
Chanakya 


Neeti Sitra 


nirutvahdd AdivaM PatitA....c.cccccccccccccsccereerees 18.v7 
utsahavatam shatravopi vashibhavanti.............. 18.v6 
Gopal Bhatt Goswami 

Hari Bhakti Vilas 

Anukiilyasyd SANKAIPAN .cccccccccecetseetteteteeeees 18.v33 
tulast-dala-M@treNd......cccceccccccceccceeccessessseesseeesees 9.v31 
Kali Das 

Raghuvansh 

SA VISHWAJILAMN GIANT EC....ccccccccccceetse tet e tet ettteetees 3.v5 
Kabir 

dana dive dhana nd QhAagEC.Luu...eccccccccsstceetetseees 18.v42 
jaba main tha taba hari nathin. oc... 13.v8 
jahan jahan chalin karin parikrama......9.v34, 11.v31 
jo karai so hari karai, hota kabir kabir................ 3.v17 
MANG NA TANGAVE NO... eeccccccccccseceecsecesseestteeeteeenaes 3.v2 
Mala pherata VUGA PNIVG....ccecccccceescetteeteeeees 4.v27 
MALIK itANG Api Ve... .eecccccecccccseeeseeeeeeesttetseeeees 12.v1l1 
sumiran ki SUANI VON KAr0...ccccccccceceteteeeeteetteteees S.vl 
tira talavdra Se JO 1ddGi.......cccccccctte tet ette tees 18.v2 
UNCHE PANT NA LIKE. eecccccecscceseeetse cet eenteesnstees 16.v8 
Tulasidas 

aju jo harihin na Shastra QahQun. 0.0.0 2.v2 
brahma jndna JANYO NANIN, 0... cece tte 3.v15 
jiba jiba te hari te DilagGN0...... ccc ete 3.v13 
na main kiyd na kari SakQun......cccccccceescceseeees 7.v12 
nindak niyare vAKNIiye....ccccccccccccccsteeteeeeeesteeeees 5.v9 
To Rahim: aisi deni dend jyun....c.cccccccccceecee 18.v13 
Yamnuacharya 


Shri Stotra Ratna 


MAMA NANA VA Sti... eeecccccccceeecteeesseeeteeeeseeees 5.v7 
yaddvadhi mama Chetah.icccccccccccccccscirsecesseee 5.v20 


Narad, Devarshi 


Narad Bhakti Darshan 


ANYVASALAVANAM VAL... cevcccccccccstsseeteeeteteeeeteeentetes 8.v5 


loka hanau chintG nd KArya.....ce cece 6.V23 
naradastu tadarpita khilacharatd..........00c0cc000 9.v33 
tat prdpya tad evavalokaydti......ccccccccccesceseecees 6.v20 
tat SuUkha SURRUVAM.L 00... c cece eects ee teete ete teetteeees 7.v18 
yatprapya na kittchidvanchhdti........6ccccccceeiees 12.v10 
Narad Pafcharatra 

eka deshasthitasydgnirjyotsnd Vistdrini...........4. 6.v22 
vasudevah prah pradhul..cccccccccccccccsceciseetees I1.v17 
Madhvendra Puri 

sandhya vandana bhadramastu........cccccccceiees 2.v46 


Jeev Goswami 


Parmatma Sandarbh 


Shaktitvenaivamshatvam vyanjayanti «0.0.0... 13.v24 
Rahim 
denahdrra Kot Aur NAL... cece eect eetstees IS.v14 


Rup Goswami 


Bhakti Rasamrit Sindhu 


Adau Shraddhal tatahencc.ccccccccccccccccscesesssesssssesssssees 9.v2 
stambha svedo tha romanchah.............. Il.v1, 18.v43 
Shdastre yuktau cha nipunaha...ccccccccccccccccseiees 4.v39 
praudha-shraddho ?ANiKGP........ccccc cece 4.v39 
yo bhavet komala shraddhah......0.cccccccccccccseccees 4.v39 
NAMA-[TA-SUNAAINGM. ......ccccciccccccteecsseeeteeeettees 9v16 
Shankaracharya 

Prabodh Sudhakar 

Shuddhayati hi nGintarAtman.....ccccccccscccscsvsvsvsveeees 4.v13 
vivekino viraktasya ShamMGdigQ“und.......cccccceecce 9.v38 
VAVAL QULUINA KALCAVVO. .oecceccecccecsecceseeestseeetseensnes 4.v32 
ya vasudeve anishvarasarvajndshankd..........000++ 4.v2 
guru vedanta vakyeshu dridho.........0.00+ 3.v18, 4.v37 
muirtam CHAIVEMUPTAM AWE. ...cccccccccccccccesseccessees 12.v1 
kamyopasanayarthayantyanudinam. ........0.000- 18.v28 
Vidyaranya 

Pafichadashi 

MANGA EVA MANUSNYANAM........ccccceccercccees J5.v4, 12.v6 
tatpdddmburu hadvandva S€VG......0.ccccccesrees 4.v31 


Other Scriptures 


Brahma Samhita 


angani vasya SAKAIeNATIVAL......ccccccestettetees 18.v17 


ANANdA-ChHINMAVA-TASA .cccccecccccscceeseesseeeseeeees I5.v& 
goloka-ndmni nija-AnNGmMni ......ccccceceecceestetees I5.v7 
ishwarah paramah krishnah....... 7.v11, 9.v13, I1.v12 
yasyaikanishvasita kalamathavalambya........... 10.v7 
Charak Samhita 

Sharira mGdhyam Khalue..ccccccccccccsc cette 6.v11 
Chaitanya Charitamrit 

ataeva kama-preme bahuta antara...........0005 7.v16 
bhakti mukh nirikshak ....... 0.000 ccccceccceeees S8.v7 
jiva-tattva Shakti, krishna-tattva shaktiman.....4.v19 
JIVE SVATUPA NAVA... ceececcicccceteeceteettteetneeeeaes 4.v1& 
Kabhu swarge uthaya...cccccccccccccccccseecsessseee 15.v3 
kamera tatparya nija-sambhoga kevalla........... 7.v16 
Krishna Dhuli S€1 IV... ccccccccccttt etter eeeteeees J.v3 
Shraddha Shabde vVishwGs....c.cccccccccccciccesees 3.v19 
swayam bhagavdnera Karma wcccccccceecesseee 10.v5 
tanhara angera shuddha kirana-mandala........ 14.v5 
krishna surya-sama, maya haya andhakara.....6.v19 
Tantra Bhagavat 

AhankGr Gt tu SAMSALO.....cccccccccccceeeetesteeeees 13.v33 


Tantra Sar 


yajno yajnia pumamsh CHAVA... 3.vl0 
VaiShampayan Samhita 


sarva dharma bahirbhittah..............ccccccccccccecees 9v19 
Yog Vasishth 

karta bahirakartantarloke vihara............ v6, 13.v34 
Guru Granth Sahib 

hari sama jaga mahan vastu nahin..........0... 13.v23 
The Bible 

For dust thou are...(Genesis 3:19)...ccccccccees 2.v22 
Be sure your sin...(Numbers 32.23)...ccccccc 16.v9.1 
You shall love the Bhagavan...(Deuteronomy 6.5)..13.v22 
MGlOCHIA: Scccnivitcrccsseahsscgisictans avai eisieeiiee 2.v1l 
Blessed are the pure...(Matthew 5.8).....c.c008 4.v1l 
For where your treasure...(Matthew 6:21)....... 10.v& 
Matthew 11: 13-14. ccccccccccccccsccessestteeetetesteeeens 2vl1l 
Matthew] 7: LO-1 3 .occccccccccccccsccettetceteestseeeeeenaes 2vl1l 
MIG TIES peices tacitencasesolbaca tus siiyseenQenctuend 13.v22 
Do to others...(Luke 6.31))..ccccccccccccseessseee I8.v19 
When you are invited...(Luke 14: 10-11).......... 16.v7 


Father, forgive them...(Luke 23.34) .....cc00 12.v9.1 


In the beginning...(John 1:1) .ecccccccccecesccertees &.v2.1 
We walk by faith...(2 Corinthians 5:7).....:.000+ 9.v3 
To be born in sound body...Wisdom of Solomon- 

O21 DLO eecssi satis Z.y12 


Dhammapada 

NA KANGPANA VASSCNA ....eccecccecceeceseceseetttetetstees 3.v20 
Tao Te Ching 

Instead of trying to be the mountain................ 16.v6 
Sukti Sudhakar and Other Sayings 

amle ka khaya aur badon ka kaha.............. 18.v20.1 
ek peda do pakshi bdithe.........ccccccccceeeteeees 6.v.01 

eke satpurushah pararthaghatakah................ 16.v5 

Kuranga MAtANA PALANQA......cccccccccseeeceeees 2V59 
marane vale ke do Nathy.....cccccccccccceseeeees I5.v15.1 
vindhya na indhand PQiye...cccccccccccccccccscccees I1.vIil 

ratrirgamishyati bhavishydti......00ccccccccree 2.V56 


VA Chinta DAUVi Putra ....ccccccccccecccesseesteeessees 15.v3 


About the Author 


H.H. Swami Mukundananda ji is a world-renowned teacher of Spirituality, 
Yoga, and Meditation. He is the founder of the yogic system called JKYog, also 
known as Yoga for the Body, Mind, and Atman. Swamiji is a unique sanyasi 
(monk), who has a distinguished technical and management educational 
background as well. He completed Engineering and Management from two 
world-renowned institutes in India, IIT (Indian Institute of Technology) and 
IIM (Indian Institute of Management). He then worked for some time with a 
top industrial house. However, illustrious education and a promising corporate 
career did not quench his thirst for knowing the Absolute Truth. The longing 
for Bhagavan was so strong that he renounced his career and travelled 
throughout India as a sanyasi. During these travels, he had the opportunity to 
meet and interact with many great dcharyas and Saints, and learn about the 


various religious traditions and schools of philosophy in India. 


Ultimately, his search took him to the lotus feet of his Spiritual Master, 
Jagadguru Shri Kripaluji Maharaj (lovingly called “Maharajji” by his devotees). 
Under the guidance of Shri Maharajji, he studied the Vedic scriptures and 
practiced intense sadhana. His Guru then entrusted him with the key task of 
propagating the ancient knowledge of the Eternal Truth the world over. For 
the last three decades, Swamiji has been traveling far and wide, awakening 
hundreds of thousands of seekers. He has a Bhagavan-gifted ability to keep all 
kinds of audiences enthralled and entertained through wisdom-filled 
anecdotes, humorous stories, and irrefutable logic. The hallmark of his lectures 
is the ease with which he dispels various myths and misconceptions associated 
with the various paths of Brahman-realization, and his ability to penetrate even 
the toughest minds and convince them with depth of understanding and 


scriptural veracity. 


Swamiji cares deeply about imparting Hindu cultural and religious values to 
the younger generation, especially in the West. Toward this end, he has 
conceived a special personality development program for children and young 
adults. This program is called “Ihe Bal-Mukund Playground for Vedic 
Wisdom.” It includes character building, yoga, meditation, devotional singing, 
cultural exposure, and religious training. Many Bal-Mukund centers have been 
started for the benefit of children, both in USA and in India. 


For the youth, Swamiji has conducted programs at prestigious universities such 
as Princeton, Stanford, Yale, MIT, Duke, and Kellogg School of Management. 
He has been invited to speak at various Fortune 500 companies like Google, 


Oracle, etc. 


Swamiji has founded many organizations in India with permanent centers and 
ashrams, such as Jagadguru Kripaluji Yog Trust (India), Radha Govind Dham 
(Delhi), Radha Krishna Bhakti Mandir (Cuttack), Radha Govind Dham 
(Berhampur), Shyama Shyam Dham (Jajpur), Radha Govind Dham (Parla 
Khemundi), Radha Govind Dham (Karanjia), etc. In USA, Swamiji has 
inspired the formation of Jagadguru Kripaluji Yog (JKYog). In the space of a 
few years, JKYog centers have opened in twenty-five cities throughout the 
length and breadth of USA. All these organizations are a part of the worldwide 
mission of Jagadguru Shri Kripaluji Maharaj, with its international 
headquarters in Bhakti Dham, Mangarh (U.P, India). 


Shri Swamiji has inspired people all over the world, on the path of spirituality, 
holistic health, yoga, meditation, service to society, and Brahman-realization. 
His warmth and humility touch all those who have had the fortune to have his 


association. In fact, his very presence radiates grace and bliss. 


The Publisher 


Other Publications by JKYOG 


.. Yoga for the Body, Mind, and Atman 

.. Spiritual Dialectics 

.. Essence of Hinduism 

.. Saints of India 

.. Festivals of India 

.. Inspiring Stories for Children Volume 1 
.. Inspiring Stories for Children Volume 2 
.. Inspiring Stories for Children Volume 3 
.. Inspiring Stories for Children Volume 4 
.. Healthy Body Healthy Mind—Yoga for Children 
.. Bal-Mukund Wisdom Book 

.. Bal-Mukund Painting Book 


